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methods have led to different conclusions. Therefore, I decided 
to approach the Gita in a novel way, with a child-Iikc simplicity. 
Without drawing inferences fiom the text, I tiicd to see whether 
the Lord Krishna Himself has somewhere brought out tlie essence 
of this teaching, and laid it in clcai tcims • wliethcr the Gita 
itself has something to s^y about its mesjage as it has told many 
things about many matter 

I stumbled on a stanza in tins search which says : 

“ I told you, O Arjuna, knowledge which is more secret than 
the secret one Do as you will, aftei examining the pros and 
cons of the same, with great disci etion ” 

Next comes the supreme secret 

“ Do thou here again my great word which is the supi erne 
secret I am telling this for thine benefit because thou are so dear 
to me ” 

Then there are two stanzas which can safely be relied on 
as the essence of Gita They are as under 

After stating this essence of the Gita, — the Lord gives- 
warning and an injunction to the devotee in two more couplets i 

if q Tft { 

This IS not to be told to one who is not a devotee, nor tG 
one who is not prepared to strive for it and is an idler : Nor is it 

to e given to those who have a sense of malice towards Afe or 
have no desire to hear even 
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“ Do thou carry this message of supreme secret to those 
who aie my devotees. Suicly, he does the highest devotion 
towards me and undoubtedly reaches me.” 

Is diere any doubt in anybody’s mind that the Lord has 
given out tire supreme secret, the message of Gita, in the clearest 
possible terms in the two stanzas sand wiched between the two 
twin couplets ^ ^ and W:... at the 

top and ^ ?rr^^rdTtr...and ^ qTif at tlie bottom ? 

In tlie middle stands out the supreme secret of total surrender. 
This is tlie image of tlie Lord i. c. the Divine Lord 

Himself in phonetic words. 

Inspired words of Rshis are called Nigamas. They are 
also called Upandsad or Shruti. Gita is said to be the essence of 
this Shruti or Nigama means tlie ultimate philosophy, a thing you 
can go ‘thus far and no further ’ or the last word on Spiritual 
Wisdom. 

AU other works where the Lord Shiva himself is generally 
the speaker and His consort Parvati, is the sole audience, are 
called Agamas. Agama is defined as that coming from the 
mouth of Shiva and entering die mouth of his consort, being 
approved by Lord Vasudeva But here in the Bhagawadgita 
the Lord Himself is the speaker and bis dear one Arjuna, a close 
devotee, his sole audience. So this is Agama. Hence, the 
Bhagawadgita is both the cream of Agama and Nigama and 
hence it is a book of all die Hindus, and for that matter, it is a 
book of humanity as it contains spiritual truth which can safely be 
termed as non-sectarian, free from dogmatism. 

Pandits may start discussions about the exact meaning of 
these two very stanzas which I have said, as constituting the 
core of Gita But I have aquired peace and satisfaction of having 
found the essence of the Gita; the Lord has said it to be so. 

means the supreme secret. Mine is a very 
simple way of looking at the whole thing, — getting instructions 
from the mouth of the Lord Himself rather than through any 
commentator. 

Surprisingly enough, these four lines do not say anything 
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about the natuic of the univcise, the ci cation of the emmos, nor 
even about relation of tlic Soul with God Tlicy do not speak 
about the Ultimate ( Brahma or Nirvana ) oi any ultimate foi 
that matter. These lines speak of hbcialiou of an individual 
soul, not to be attained but to be obtained fioin the Lord Uiinsf.lf 
by His Grace who has piomiscd it pievioudy and on 
oath. He has said that He will help us to cioss die ocean 
of giief and we aic asked not to bcicav'c oi wetf. He 
will deliver us fiom all sins and sonows, but we must 
give up all Dharmas, Rules and Regulations, sets of rnmal 
grooves m whicli we move and which lun parallel to immoral 
ruts in which we aie invoRc. Tiic Lord lias promised this 
deliverance fiom both clhaima and cdhauna to all of us tlaoiigh 
His dearest devotee, Arjuna, the waiiioi of Kin ukshetra Iviuu- 
kshetra is the life of every person It is composed of two woids 
ksheha the field and kuni ‘you do’, that is, a hhrlra whric 
you are enjoined to do and not sit idle. But when nomial rules 
and legulations fall short and die hglit of the lamp of dhawia 
or religion does not shed any ray on the path and we arc lost in 
the way we are all asked to effect total suncndci to the Lord 
Almighty We have to fix oui mind on Him ( ’T? )• 

We are to have single-minded devotion towards Him 
All our selfless actions are to be diieclcd tow'ards Him 
and we aie to foisake all rules and legulations, moial and immoral 
w'ays This is total suncndcr. This is to be 

effected by one grand salutation This salutation 

is the first and tlie leist teaching icsulting in liberation By one 
grand salutation ( ), the Loid witli his Grace is 
pleased and grants deliverance 

Gita is not a book of philosophy, propounding this or diat 
system of metaphysical thought It is essentially a Yoga-shastra 
or technique of spiritual union It is also called ‘Moksha- 
shastra ’ the science of liberation. Shri Dnyaneshw'ar Maharaj 
has said • 

This IS the good thing about Gita that the wdiole of it is full 
of means to liberation But this supreme seciet of total suiier.der 
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to Him alone is tlie chief amongst all tixesc means piopomided 
here. This is behind ICarma^ Dnyana or Bhakti. This is highest 
Karma or sacrifice. This is highest Dhyana, highest devotion. 

But thcic is no ‘Upaya ’ or means here. 
Upaya means : ^ mcajis near, f to go; so means going 

near Here tlicrc is not “ only approaching but never reaching, 
a sort of hyperbolic advance”. The total surrender is not approach- 
ing or leaching god. This is the liighcst knowledge and highest 
devotion which is but the same thing. This surrender is effected 
only by knowing. * There is ordy one Lord, neither world nor we, 
exist apait from Him’. Mahatma Gandhi has said “He alone is, 
we are not.” To know this one-ncss of God xvilhout separating 
oneself as the Knower is tcimcd as total sui render So says 
the Lord in the woi ds of Dnyaneshwar : 

^ n 

?Tr TO ^ ttt n 

Knowledge is sui render, the highest form of devotion. 

If this IS all, why aic we taken through tlie jungle of 
metaphysical or cosrr>ological consideration: ^^^[ly have we 700 
steps of the staii-case, wunding, winding but not finding , why 
not one upward thrust and be one with the One ? 

We are likened to a fish made of salt, either dead or living. 
So is our ego It has no real existence but only ephemeral pheno- 
menal existence like that of the fish of the salt. If this salt-fish is 
dead, it is simply not there, in the real sense of the word If it 
is living, it can only be in the water or out of it, but it cannot be 
in any other condition If it is^out of water, the fish cannot live; 
if it is in the water, the salt can only melt and vanish. Such is 
the existence of our ego It may exlnbit some signs of life, but 
it will certainly die in the God-consciousness It will melt like 
living salt-fish If there is no God-consciousness, ego’s existence 
is an empty appearance Common man will not go on inquir- 
ing whether a salt-fish is living or dead, because the moment he 
knows that there is salt in and through it, he knows well that 
fish IS salted only when it is dead Do we not feel the passions 
in and through us, as the very salt of life ^ This grandiose, 
favoured fish, namely the Ego, wnll simply melt as snow under the 
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sun when we realise that thcic is one grand existence transcen- 
dent as well as immanent. It is existence, absolute; kno.vicdgc 
absolute; bliss absolute TJiis existence is. in and thf^ough, 
beside and above, tlie univeisc piescnted to us Existence is 
the essence of the univci'^e. The universe is tiic appearance of 
this essential existence. Realisation of this liiglicst deve don or 
surrender will lead to delivciancc fiom sins and 501 row's 

All metaphysical or cosmological ramificarior.s of tlioughts 
are nothing but different view points. Varioas world-vicus am 
be many but the Trutli is one ( ^ ), ^Vh^lc w'c speak of 

It in many manncis or ways ( f^STT ). all 

Indian systems of philosophy aic hberat ion— oriented and 
only diffeient manneis and w^ays of speaking out one grand 
Truth of tlie universe They all speak out the same trutli which is 
not in counter position witli any imtruth, but is tlic absolute Truth. 

The articles m this volume state tliat Divine Truth. In 
themselves, tliey are so illuminating tliat tlieic is neither any need 
nor any capacity in me to hold a candle to this gallaxy of lumi- 
nous Suns brought to our view by removal of clouds of doubt, 
by great men whom we should be obliged for what tliey have 
written 

I am very thankful to Shri Aappasahcb Thakur for allowing 
me to write these few lines. To you readers of these studies, I 
am much beholden for bearing with me so long Here is a 
treatise on deep dev^otion, high erudition and wide wisdom. 
This IS all a grand Puja or worship of tlie Divine Lord. Mine 
is a wild leaf and a tiny flower, but it stands a sure chance of 
acceptance by all through love, because it is such an humble 
tribute Has not tlie Lord said in his Song Celestial that He 
would accept the leaf and tlie flower as w'cU as fiuit andwatei if 
offered with devotion ^ 

I can only vouchsafe that this Foreword is written puicly 
out of devotion to the Lord and to his Song, the Gita and abov'e 
all, out of love and respect for the writers of this Anthology. 


Chitrakuti, Wimlei Road, 
Bombay 


V. S. PAGE 
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The origin of this book can be traced back to the latter half 
of the year 1949 when our late beloved Prime Minister, Pandit 
Jawaharlal Nehru paid a State visit to Canada His itinerary 
included a visit to San Francisco, where a welcome address was 
presented to him. 

In this address the following stanza from the Bhagawadgita 
was cited : 


Trnj^?!T I 

wr: || 

Shri S. M. Alias Appasaheb Thakur, B A., LL B., Retired 
District Government Pleader and Pubic Prosecutor, Chairman,. 
Managing Committee, Gita Mandal, Ratnagiri, came across 
a summary of this address published in the issue of 3rd November 
1949 of the Times of India and he wondered as to how, 
out of the several stanzas of the ‘ Celestial Song this particular 
stanza was selected in that Western country for citation in the 
address presented to our Prime Minister. The Bhagwadgita is a 
myriad-faceted gem and it is but natural that its different stanzas 
might have different impressions upon different peisons, according 
CO their own individual tempei ament and disposition. While 
Shri Thakur was pondering ovei this subject, an idea of inviting 
articles from eminent scholars and philosophers in India 
and abroad containing their views on ‘ one or t^vo ’ verses fi om 
the Bhagawadgita which influenced them most and publishing 
them for the benefit of the whole mankind, flashed upon him, 
a few years ago. His colleagues in the Gita l^Iandal warmly appro- 
dated this idea and tlicy decided to follow it up with all earnest-. 
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ness and expedition. Accoidingly, letters were sent to several 
outstanding scholars and philosophers requesting them to 
contribute articles on this subject. 

In response to this appeal, seveial Gita scholars were kind 
enough to send their contiibutions to us inspite of their pressing 
pre-occupations Some of them who were hard-pressed for time 
were generous enough to allow us to leproduce theii ai tides which 
weie pubhshed elsewhere We thank all publishers who have 
generously allowed us to lepublish these articles 

Although the Mandal had invited articles bearing on one or 
two verses of the Bhagawadgita which influenced the scholars 
most, some contributors sent articles on the broader perspective 
of the Bhagwadgita This book, therefore, contains a collection 
of these articles divided into two sections, based on the categoiy 
of the subject matter Most of the articles are original ones 
and only few of them aie reproductions 

In this context, it was thought desirable to make a suitable 
change in the originally envisaged title of the book and accordingly 
we have adopted this present title ‘ Studies in the Gita ’ as suggested 
by the Editor of this book, our friend Dr M D Paradkar 

It was our desire to publish a photograph of each contributor 
along With his article However, many contributors did not appear 
to have relished the idea of having their photographs published in 
this book and therefore did not send them to us Hence w’^e have 
reluctantly dropped that idea We express our sincere gratitude 
to all the contributois for their kindness and generosity in 
sending their articles and photographs to us for publication 

The problem of raising finances for the publication of the book 

was by no means an easy one We owe a deep debt of gratitude to 

Messrs Narvekar Bros , Madgaon, Goa, for giving us amunificient 

•donation of Rs 5,001/- towards the cost of printing of this book 

m memory of their deceased father, the late Shri Shivram Motiram 
bhet Naivekar 

Thanks are also due to Sarvashri K R Limaye, S N Desh- 
pande, V B Mainkar, D L Nene and D G Walawalkar for 

correction of quotations from 
the Bhagwadgita, Jnaneshwari, and the Upanishads, typing of 
manusenpts con-ection of proofs etc We are indeed very grateful 
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to Hon. Slid V. S. Page, President, Maharashtra Legislative 
Council for writing a fitting Foreword to this book 

Dr. M. D. Paradkar, M. A., Ph. D. a reputed teacher of 
Sanskrit in Bombay readily agreed to sift and arrange the 
collected material and to edit this book in a proper and presentable 
form We are indeed very grateful to him for this. 

Thanks are also due to Padmashn P. L Deshpande, Sau 
Sunita Deshpande, Dr. S. S Ajgaonkar and Shri Dhananjay 
Keer of Bombay for their valuable guidance and assistance to us in 
bringing out this book. We also thank Mm Dr. D. V. Potdar 
for having shown very great interest in getting this book 
published. 

The donation of Rs. 5001 by Messrs. ISTarvekar Bros, 
though generous, was not adequate enough to meet the rising 
cost of printing and publication. We are indebted to Popular 
Prakashan, Bombay, for having offered to help us out of the 
situation and undertaken the re^ponsibility of the publication 
of this book. 

Last, but not the least, we place on record our sincere gratitude 
to Shn Appasaheb Thakur, but for whose missionary tenancity 
and unremitting zeal, this book would not have seen the light 
of the day. 

These articles have been written by several outstanding 
personalities, who have achieved pre-eminence in different spheres 
of life. We, therefore, hope that the book will receive a warm 
welcome from all those interested in the study of the Gita. 

S. R. SHIKHARE 

Gzta Mandaly Ratnagiri 
President 
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THE MESSAGE OF THE GITA 

C. Rajagopalachari 


“ To endeavour to inculcate in the minds of the people 
higher principle of morality, religion and culture with a view 
that they may practice them in their everyday life; to bring about 
accord between the spiritual and temporal sides of the science of 
life ” — these are the stated objects of the Ratnagiri Gita Mandal. 
No better plan can be devised for the uplift and the happiness of 
our people. Nor, indeed, is there any other plan that can cope with 
the evils of our time. I have seen other times m my own life. There 
was not so much total pre-occupation with making money anyhow^ 
prevailing at all levels of society, in those days as in the present 
time Corruption has got deeply ingrained m all the activities of 
men and if nothing can be done for this, the fate of our country 
is doomed. Hope lies only in the work of men and women working 
for the revival of Dharma. 

The Gita preaches high principles of religion, morality and 
culture with a view that they may be practised in every day life. 
It is not a book of philosophy. It is a book that teaches how to live. 
It does not inculcate mere dogma, nor does it set its face against 
any prevailing dogma. It does not ask people to renounce worldly 
activities unless one has oneself decided to do so. It teaches men 
how to carry on worldly activities without detriment to Dharma 
and in a spirit of renunciation. Its teachings are based on a deep 
and firm foundation of human psychology. 

When a man abstains from enjoyment but keeps silently 
pondering on the things of sense, his mind develops attachment 
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to such thoughts and out of it springs strong dcsiie. Desiics un- 
fulfilled lead to anger, and anger leads to delusion, which destroys 
discrimination, biinging about man’s ruin ( Gua II 62, 63. ) 
What impels man to sin, though he knows very well it is 
wrong, and he would not willingly be led astray ? Why does he 
sin as though constrained by some external force ^ 

Desire and anger which are various manifestations of the 
element of energy lodged in man’s nature make him do so TOien 
uncontrolled by man’s higher spirit^ passion obscures judgment 
as smoke obscures light As a imrror is covered by dust and does 
not function, discrimination fails to function when covered over 
and put out of action by desire or anger or othei forms that passion 
takes Passion is man’s eternal enemy. It takes various shapes and, 
like fire feeding on itself, is insatiable Check it at the outset. Do 
not give it any quarter. Otherwise it will overpower you and 
destroy you, overwhelming your judgment, denying you the 
benefit of your own experience. 

The senses are said to be our enemies But the mind can 
control them Wisdom can guide the mind Passion can, however, 
completely overpower the mind and wisdom. It is only if you 
exert and put forth all your innate spiritual strength to control 
and conquer desire, that you can cope with this eternal enemy. 
The practice of self-control is the only way to triumph over this 
monster. ( Gita II 36-43 ) 

Other religions call this rajo-guna by the name of Satan 
and give the same advice : not to allow it any quarter but treat 
him as a dreadful enemy to be kept out 

The Lord dwells in the heart of every being and by His 
mysterious power He spins round all beings and makes them act 
like marionettes pulled by strings. (Gita XVIII 61 ) 

From this follows that we should judge ourselves before 
judging others. Control over yourself and the power to modify 
otlier people’s conduct comes from prayer to Him who is the 
ultimate spring of all action in everyone. The ultimate author 
of all acts is the Lord. (Gita XVIII 62.) 

As individual souls, however, we have the duty to choose 
beUveen good and evil You need not wander in pilgrimages to 
find God, for He resides in your own heart. If you direct your 
tvorship there, you will find Him easily and at once, and obtain 
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the calm that you seek, the undisturbed calm that is better than 
anything else. All passion, every form of sin, is a disturbance of 
the calm. 

You should be concerned only in doing your work, not in 
the advantage accruing to you from it. Never should you allow 
yoiir mind to dwell on what you wjII gain for yourself, but always 
exert to do the work that you should do and leave the result to 
God. Do not misunderstand the teaclung of saints and imagine 
that you should abstain from work. That leads to laziness and 
neglect of duty. Self-control and detachment should govern all 
your work. Take success and failure with equal calm. This 
evenmindedness is what the saints call Yoga. (Gita II 47, 48.) 

How shall we remain good and stick to the path of rectitude 
in the midst of worldly affairs ? Whatever outwardly may be your 
activities^ dedicate all your work to the Lord and by an exercise 
of the mind make it His burden. Continually keep His presence in 
your mind. Meditate on Him and practise the thought of doing 
everything for Him and with His aid You will obtain His grace 
and overcome all hurdles and difficulties, be they in the task, or 
in the concentration of your mind on Him. If you do not thus 
surrender yourself to Him in all your work and you let your Ego 
be dominant, know that it is the way to ruin. Let your mind be 
ever full of Him, devote your life to Him, offer your work as tokens 
of worship and reverence to Him “ You are dear to me said 
the Lord to Arjuna and through him to all of us. Do as I have 
taught and you will be saved. ” (Gita XVIII 61, 62; Gita II 
47, 48; Gita XVIII 57, 58 ) 

“You may have strayed from the path of rectitude and commi- 
tted many an error. Gome to me, seek refuge in me with complete 
confidence. Do not doubt : I shall release you from all sin.” 
(Gita XVIII 65.) 

Thus Sri Krishna teaches us how to work and how to live 
bringing into accord the spiritual and the temporal side of daily life. 





adhyatma-vidya and human civilization 


Maharshi Nyayaratna Vinod 


The Bhagvadgita is a self-complete text-book of Adhyatma- 
Vidya or the science of spirit. It discusses the Principle of Atman 
and all other subjects related to it It includes Metaphysics^ 
Religion, Philosophy and by implication Ethics, Para-Psychology, 
and creative aspects of Aesthetics, Music and similar disciplines. 

A point to note here, is that Adhyatma cannot be equated 
with rehgion, philosophy or metaphysics as these three terms are 
understood today in their usual connotation Adhyatma includes 
them in their essential aspects, but its own scope, meaning and 
purpose, transcends them all, in a most sigmficant sense. 

The principle of the Atman is the first postulate of Adhyatma- 
Vidya. 

A postulate is something which is taken for granted at the 
very outset of a scientific inquiry The term is derived from the 
Latin root posiulare wliich means to require, to need Existence 
of Matter, occupying space is a postulate for physics Existence 
of Mind is a postulate for psychology. The Existence and Reality 
of Atman is a postulate, at first theoretically taken for granted, 
but later, it is also logically proved, actually experienced and 
practically realised . 


In the Adhyatma-Vidya there is a place for the six well 
knmvn Pramanas or proofs : Pratyaksa, Anumana, Upamana, 
Shabda and i^upalabdhi. But these are used in the earlier 
and the penultimate phases of the Adhyatmic or spiiitual 
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progress. The ultimate and the one proof i.e. Pramana peculiar 
to AdJiyatma-Vidya is total Self-Realisation i. e. Atmanubhuti. 

The term Adhyatma can be rendered in English by the 
term “ Spiritual Evidently this is a most inadequate expres- 
sion but no better seems available. The term spirit is derived from 
the Latin root Spiraie^ which means “ to breathe ”. Human 
soul IS a breath of God. It is a fine symbological description. But 
in Adhyatma -Vidya Human soul is God Himself, not just a 
breath. Adhyatma-Vidya is the way of realising the Absolute 
Identity of the Human and the Divine Spirit. 

Civilization is a progressive revealment of the Divine Spirit 
through Human efforts and activities If a civilization runs riot, 
if it does not refer continuously to the principle of the informing 
spirit, it becomes decadent and dies soon enough. At the present 
moment we have reached a point of waywardness, away from 
the spirit centre which may soon spell a total destruction of Man. 
Thermo-nuclear weapons have been perfected to a pitch which 
might soon compel a universal explosion. The only escape from 
such a disaster, is a complete reorientation of our outlook and a 
complete redirection of our efforts. We must make room for the 
Adhyatmic or the spiritual perspective. 

What exactly is the meaning of the term “ Adhyatma ” ? 

In the text of the Gita there are seven places where the 
term Adhyatma is used with varying shades of its meaning . The 
Master mind of Adya Sri Shankaracharya has thrown revealing 
light on the meaning of Adhyatma. His commentaries on this 
term give us enough insight to formulate an outline of Adhyatma- 
Vidya. Who else could guide us better ? Let us study his luminous 
interpretations of the term Adhyatma. To my mind Sri Shankar- 
acharya has indicated three outstanding connotations of the term 
Adhyatma : Introversion, Transcendence, and Discrimination. 

We shall reproduce the relevant lines from the seven Gita 
verses and the significant part of the commentaries by Sii 
Shankaracharya 

The phrase ‘ Adhyatmachetasa ’ has been explained by Sri 
Shankaracharya as Viveka-budhya Tins means Chetas or mind 
enlightened by Adhyatma or Atmanatma-viveka (Discrimination). 
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^ ^ ^ ( 3TSW V3-“R^ ) 

Here Adhyatma has been explained by Sri Shankara- 
charya as Pratyagatma-vishaya-vastu. Adhyatma as a science 
deahng with the content ( vastu ) to be experienced inwardly 
( Pratyak ) as Atman. Pratyak means inward ( Introversion or 
Inwardness ). 

^ TOT i ( srsmti 6 ) 

According to Sri Shankaracharya, Adhyatma is Svabhava 
Here Svabhava means Svasya Bhavah. Presence of Brahman 
itself. In every object or person, the Brahman is transcendentally 
present. In every object, mammate or animate, there is the Brahman 
implicitly present This Brahman aspect or part is the object’s 
own Svabhava, its own innermost and transcendental aspect 
( Transcendence and Introversion ) Madhusudana Sarasvati, 
Shridhara and other commentators have followed Sri Shan- 
karacharya in their interpretation of Svabhava and Adhyatma* 

f^PTt ( srstTPT ) 

According to Sri Shankaracharya’s commentary, Adhyatma is 
the science of sciences because it describes, “the method of Libera- 
tion ” ( Moksharthatvat ) . All other sciences have no power to* 
liberate the soul because they do not deal with Atman, the Trans- 
scendental principle ( Transcendence ). 

Here the word Adhyatma has been explicated as Atma- 
natma-viveka-vishayam Disci imination between Atman and Non- 
Atman constitutes the most secret science ( Paramam Guhyam ) 
known as Adhyatma ( Discrimination ). 

^ Here Adhyatma is explained by Sri Shankaracharya as 
Atmadivishayam Jnanam the Knowledge, the content of which 
is Atman together with all the subjects related to it Here 
Adhyatma includes philosophy, mental and moral sciences and 
indeed the whole world of cultural disciplines excluding physics. 
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chemistry and such other extrovert sciences ( Comprehension 
and Discrimination ). 

Here, according to Sri Shankaracharya , Adhyatmanitya means 
Parmatma-svarupalochane Nityah. Adhyatma, therefore, means 
Param-Atma-Svariipa ; The transcendental form of Atman 
( Transcendence ). 

We have noted in seven brackets at the end of seven above 
interpretations the three outstanding ideas in Sri Shankara- 
charya’s commentaries on the word Adhyatma. The three ideas 
are — inwardness, transcendence and discrimination. Let us 
understand them, a little more in detail. 

By nature, we are extroverts. Our sensorium has inherently 
outgoing tendencies. ‘ Paranchi Khani Vyatrnat Svayambhuh 
Mankind of today is suffering from too much of extroversion. 
We are caught up in a world of mad stimulations. We are kept 
perpetually thrilled and intrigued by ever-more attractive baubles 
and articles of luxury by sheer strength of glamorous pubhcity. 

Not cosmic but cosmetic force holds together the human 
universe of today. We therefore need to cultivate some measure 
of inwardness. Inwardness means to turn our attention away from 
the objects, and have it to concenter on the subjective world of 
Atman and Atmadi-vastu-vishayam, the inner realities related 
to Atman. 

The second aspect of Adhyatma-Vidya is a living sense of 
Transcendental Reality This sense makes us and keeps us dimly 
aware of the reality behind the shadow -show of the sensory 
magic. We seem to have too much faith in our senses We 
believe that they can never go wrong 

A straight stick dipped in water shows itself to be curved. 
A pressed half-open eye shows two images of only one and a 
single thing A round com looks elipUcal from a certain angle. 
In spite of all these and several other sensuous experiences of 
illusion and error, our faith in our own senses, stiangely enough, 
lemams firm and unshaken 

The spiritual awaieness generates a faith in the reality of the 
invisible and the transcendental. For a man of deep spiritual 
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awareness, the invisible is far more leal than the visible. It is 
on strength of the “ Invisible Roots ” that the tree pioudly 
proclaims its visible existence Madhustidana Sarasvati one of the 
gieatest Indian thinkers has proved that Dishyatva oi Visibility ’ 
of a thing IS a sure sign of its unieality. The world, Jagat, is 
Mithya unreal, because it is “visible” ( dishyatvat ). 

Next we turn to the third aspect of Adhyatma-Vidya — a fine 
discrimination of eternal and ephemeral values. We are living in 
an age of price-labels on everything We are fast losing all regard 
for value. Temples, churches and even homes have lost their 
sacred significance. Human civilization is taking a shape of a vast 
departmental store like those m tlie city of New York or London. 

What is exactly the meaning of Value ? When a thing is 
viewed as an end in itself and not as a means to satisfy our selfish 
needs and purposes, it becomes a value for us. Love and truth, 
goodness and beauty, justice and honesty are eternal values. 
They are “ ends in themselves ”. Honesty is and should be a 
value, not because it is the best policy and brings in more business 
and more profits Even if it spells huge losses, honesty has to be 
practised at all times. Truth is not woitliwhile because it gives 
greater respect, makes for social prestige and sound security. 
Goodness is and should be really “ good for nothing^else ” except 
for its own sake. Beauty is desiiable not because it brings better 
price for an article, but for its own worthwhileness. These are 
eternal values and they transcend the world of ‘ barteis and 
baigains ’ 

We have so far considered the three aspects of Adhyatma- 
Vidya viz. inwardness, transcendence and discrimination. 

At the present state of civilization, these are the three principles, 
which alone can save mankind from total luination. The three 
principles together constitute the remedy for the reconstruction 
of our civilization 

Vedic civihzation has survived the outei and inner challenges 
because it has been founded on the Adhyatmic or the spiritual 
principle of the Atman Of course its oiigmal pristine strength 
has been now lost However its basic bedrock is strong and 
sound The principle of Atman itself, informs and inspires our 
Vedic civihzation, and therefore, it is timelessly real, eternally 
alive and ever pulsating Our culture has passed through several 
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'challengeful vicissitudesj deadening strains and stresses, but out 
of all difficult crises it has come up, reinforced and revivified. 
It achieved this victory because it was able to apply the three 
grand principles Sri Shankaracharya had discovered viz. inward- 
ness, transcendence and discrimination. At the present crisis, we 
have to rediscover the same sacred thread of the three ideals 

Mankind is one and indivisible. The whole of it rises up, 
or falls down as the spiritual quality of every individual goes 
higher or lower. No man could ever act or even think a thought, 
without effectuating a change in the character and destiny of the 
whole human family. 

Our civilization is the sum total of individual behaviours. 
It will be helpful here, to refer to two world-famous philosophers 
of history, Spengler and Toynbee 

According to Spengler, human civilization is like a plant, 
a biological entity. It has birth, growth, maturity, decay and death. 
This process, in the view of Spengler, is altogether certain and 
inexorable He saw civilizations as biologic umts. He did not, 
however, view them as ‘ conscious ’ or self-conscious entities. 
He has missed the spiritual element, which indeed is the decisive 
factor in the whole process of cultural imfoldment. 

Toynbee’s approach to the history of mankind is both 
subtler and more comprehensive. In his view, the process of 
civilization works itself ouf in terms of the “ Challenge-Response ” 
mechanism For, him, the genesis of civilization is neither in human 
beings nor in some features of their environment He clearly states, 
and I quote, “ The fallacy in these views is that it applies the 
method of material and biological sciences to a problem, that is 
really spiritual.'’^ Toynbee actually uses the term “ spiritual ”. 
In his view, man is altogether different from the material and 
biological realms, because he is a ‘‘ spiiitual ” or self-conscious 
entity. 

Toynbee does not accept nations and periods as units for 
historical study He holds that English history, is not a self-com- 
plete thing in itself, but only a part of a larger whole This whole ” 
contains France and Netherlands, together with England These 
three countries aie subject to an identical challenge. In his view 
the unhs of historical study are societies, and not the so-called 
nations or countries. A society is inw’’ardly bound by the ties of 
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common interests, aspirations and affections. Nations and countries 
are constructions of political convenience A society is a more 
real entity, because it is based on tlie bpirHual aspects and consi- 
derations of human groups Toynbee seems to have visualised the 
‘ Spirit ’ as the mo^^t creative force in the processing of human 
civihzation His idea of Challenge-Response mechamsm is a most 
useful clue for a truer understanding of human lustory. Environ- 
ments give a challenge and human societies produce the response. 
If the response is not equal and adequate to the challenge, the 
soc'ety decays and dies 

Toynbee is the greatest living authority on the philosophy 
of history, culture and civihzation He is the author of ten huge 
“ Tomes ” on “ Study of History His word today is accepted 
as almost the final verdict on any problem in regard to human 
civilization. After a close and patient study for about twenty-five 
years, he reaches the conclusion that spirit is the primary and 
the ultimate principle of human history and civilization Adhyatma- 
Vidya is the science of the Spirit In the light of this science alone 
man can achieve quicker strides in his progress Adhyatma-Vidya 
as revealed in the Gita is the superb technique for man’s self- 
perfection Sri Shankaracharya’s gift of the three-fold sacred 
thread, Inwardness, Transcendence and Discrimmation, is all 
tliat we need to accept, assimilate and adore in our life. 

India’s mission is search for God within and God without. 
May I close this article with the thundering words of Swami 
Vivekananda. 

“ India is immortal if she persists in her search for 

God; but if she goes in politics or social conflicts, she 
wiU die.” 
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KARMAYOGA 


Pandit S. D. Satwalekar 


In the Gita an emphasis is g.ven on Karma Yoo-a or we 
can say that this is the most important factor of the Lord’s song. 
Hence this rec^uires a deep deliberation. First, we will discuss 
the theory of Karma and then see how it may be practicable 
in our daily life. 

The meaning and nature of Karmayoga 

Karma means deed, duty, work etc. which is not prohibited 
or warded off, which is not harmful, which is not done with a 
selfish attitude, which is performed to worship the Lord and to 
serve the humanity. To perform one’s own duty ^s to worship 
the Lord and in the language of the Gita that is Karma 

A person must perform his duty honestly and through that 
only he can attain his destination After achieving dexterity 
or proficiency in work, one should not abandon that. Therefore, 
every one must adhere to his duty Any one who scatters his 
attention in various directions can never attain proficiency in 
any work, hence the Lord says — 

i Tflcrr 

^ ^ I dtcTT 
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" If one’s duties are troublesome and meritless and another s 
are easy to be performed, even then one should not abandon 
one’s duty and do another’s ” 

In olden times society was divided into four classes : Brah- 
mins, Kshatriyas (warriors), Vaishyas (traders) and Shudras. 
The criteria of these classes also were the Karmas 

Brahnuns were entitled to spread knowledge all over the 
world They were preachers, orators, scientists and so on . 

Kshatriyas held the portfolio of protecting the country from 
external and internal enemies as well Functions of the Navy, 
Air Force and the Army were under their control. 

Vaishyas were to improve the economical condition of the 
nation through trade To grow and to supply grains to the 
•country was their duty. 

Shudras’ duty was to serve the above mentioned Varnas 
This arrangement of classes includes every sort of duty 

Duty must be performed 

Every man ought to do his duties compulsorily. Nobody is 
expected to give up his duties But — 

trr i 

“ You are concerned with duty only, not with the fruit or 
the result of the deeds. One should not do one’s actions with 
any expectation of fruit, but one should not abandon one’s 
actions too So, what the Gita teaches its reader is to follow die 
padi of non-attachment ”. 

“ Because my action is not to bear any sort of fruit, or even 
if it bears, I am not concerned with that So I will do as I wish ” 
Tlus SOI t of attitude is not appreciated by the Gita. So the Gita 
says — 

“ Do perform your action proficiently ”, but even while 
doing that ttT i Don’t bother about the frmt of 

yom action. No matter whether you obtain the fruit of your 
aciiom or not, you must do your work ” 

The Lord sa\s about himself. 
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ff m f%PTf% ?r Tt ^ I V-C|Y ( 7]^ ) 

“ I never do my actions with a feeling of attachment, so the 
actions also do not bind me.” Further he says — 

?T ^ qj^rffw i 

TJ^ ^ II 

IFF ^ ^ ^ WnTcffed’: I 
OT ci^44lricf^t%- TR^: qr# II Tfterr 3-'R3 

O V \ N 

?r fq'? qnr i 
=q- ^ w" 1 1 ^ 

“ O Arjuna! No action remaines for me to do and there is 
nothing for me to obtain, even then I do perform my duties. If 
I remain inactive and do nothing, others also will follow me 
and be inactive ; and then a great trouble of confusion or mixture 
of castes ( ) will arise in society and consequently the 
society will be destroyed.” Though there was nothing unobtainable 
or unobtained by Lord Krishna, he was enjoying all sorts of 
pleasure, yet he never gave up actions This is an ideal to be 
followed by all. 

If satisfied with their present status, Brahmins give up their 
duties of preaching and spreading knowledge, if Kshatriyas, 
with a feeling of selfishness, remain indifferent to their duties of 
protecting the country, if Vaishyas, act in such a way that all 
the wealth of the country flows to them only, leave their duties 
of cultivating land and supplying the needs of the people and if 
Shudras also ignore their duties, it is needless to say that the 
nation will be destroyed. Destruction of the nation means the 
destruction of all So, even when the nation prospers, the 
different' classes must go on performing their duties. 

In the doctrine of Karma-yoga lies the importance of the 
Gita A nation’s or a society’s progress or down-fall is connect- 
ed with the activity or inactivity of the People. 

Fruit of Actions 

So far we discussed Karma and now we desire to discuss 
the nature of Karma To spread knowledge is the duty of a 
Brahmin, to protect the country is the duty of a Kshatriya^ agri- 
culture and trade is the duty of a Vaishya and to serve the people 
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is the duty of a Shudra But what do all of them get in return ? 
Certainly they earn money through their professions. An action, 
done by naturally bears result good or bad for us, but we 
should not remain waiting for that. ^Ve must go on performing 
our duties without caring for result. 

JForsaking of fruit of actions 

To give up the fruit of our actions in charity is called Karma- 
phala-tyaga ” ( ). This is described in various ways 
in the Gita The Lord says 

“ One who acts skilfully and forsakes his fruit of action can 
-attain peace. ” Here m this verse two types of people are mentioned 
namely those who renounce the fruit of their actions and 
-those who use the same for their own enjoyment. Of them tlie 
first type of men is highly admired by the Gita. These persons 
are more qualified than those who live for themselves. They 
are benevolent and perform their actions voluntarily. These 
-selfless workers are the real wealth of a nation They do not 
take anything as salary. Here, a question may arise that if they 
do not take anything as salary, how do they manage to live ? The 
Lord answers: — 

“ I take care of them, who worship me with a feeling of 
inseparation.” Those who care for God, God cares for them. 
In the same way the selfless workers are cared for by the King. 
A true worshipper never bothers himself about his livehhood. 
He surrenders himself totally to God. 

In the same way a person who serves his country willingly 
and has no deshe to take anything in return, is cared for by the 

king One who is free from all sorts of desire is ever satisfied. 
As the Lord says — 

I V— 

He never hunts after worldly pleasure; so a man ought to 
-do hjs duty surrendering himself at the holy feet of God. 
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•N '3 ^ , 

cFTPri^’ ^V^q” ^ ■H'^M'Ji^ II 

“ O Arjuna, whatever you do, whatever you eat whatever 
you offer in sacrifice, whatever you give and whatever you 
meditate, all that should be dedicated to me (God).” In dedicat- 
ing actions, the fruits of the actions also automatically go to God. 

In this way a worshipper loses his separation and becomes 
one with his Lord Thus the Gita sees unity in diversity. 

The Gita bitterly attacks the doctrine of Karma-samnyasa 
( ). It IS quite impossible to give up Karmas 

totally, 

“ Nobody can remain utterly inactive even for a single 
moment”. So the Gita preaches non-attachment and not giving 
up of actions. This is real Samnyasa; this is Karmayoga. 

According to the doctrine of Karmayoga in the Gita, no 
one is owner or owned, no one is a capitalist or a labourer, no 
one is a master or a slave, no one is superior or inferior, no one 
is rich or poor; all are equal, all are parts of the whole and have 
to contribute the Good of the society. This is the real Kingdom 
where the Lord dwells. 
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ESSENTIAL TEACHING OF THE GITA 

Dr. M, S. Aney 


It is a dialogue bstween. Blia^vvan Shrjkrislina and Dhanur- 
dhara Partha It is heard by Sanjaya who was able to retain it 
in his memory and to repeat it to Dhritarashtra, through the 
blessings of Vyasa the author of the story of the Mahabharata- 
war “Jaya” which appears to be the short title of the Great 
Work 

In the wars of old times as well as new, some agency such as 
that of minstrelsy was and is used both in the old East and the 
young West, to sing the songs in praise of warriors and heroes of 
die people with a view to rouse the maitial spuit of die rank and 
file of one’s party and to awaken in the hearts of the fighting 
army vindictive spirit of revenge against the opposite party. 
These songs are sung to the tunes of the war drums, that ivere 
beaten and bugles and horns that were blown, to fan the fight- 
ing instinct into a burning flame of vindictiveness, to carry on 
the fight to finish. 

This dialogue no doubt took place on the battlefield to 
Kurukshetra after the opposing armies were arrayed against 
each other, blowing the conches and beating their drums, to 
warn their opponents to be prepared for the attack. But when 
Bhagwan Shnkrishna kept the chariot of Aijuna steady between 
the two armies to enable Arjuna to survey the whole battlefield 
and die great warriors with their millions of armed follois^ers 
standing behind and round them ready to strike at the opposite 
army on receiving the signal from the leaders, Aijuna the greatest 
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warrior of world -w'de fame of the Pandava Army, was 
suddenly overwhelmed with a feeling of sadness at the thought 
of the terrible slaughter of his own kith and kin, which was bound 
to follow, if the battle -would begin, simply for the sake of regain- 
ing the land and sovereignty which were their due but withheld 
by his own relatives through avarice and obstinacy. The mind 
of this hero of hundreds of battles fought out on earth and even 
in heaven to help gods, was completely unnerved and it led him 
to lay down his bow and arrow on the frontal premises of the 
war chariot and to tell Sri Krishna that he did not want to fight 
with his own brothers, elders and relatives and incur the sin of 
killing them to gain the overlordc^hip of a piece of land. At 
any rate my wit is at an end I beseech you to gu de me.^’ 

And the reply which Sri Krishna gave him is contained 
in the Gita from chapters 2 to 18. This is not a song of a war- 
monger, the piper that plays the tune that pleases the patron 
who pays 

He expounded the philosophy and the highest principles 
on which man is called upon to play his part in due considera- 
tion of the duties and responsibilities of the position whxh he has 
either chosen for himself or in which he has found himself placed 
and continued to live and work 

There is no appeal to the baser instincts of the common 
man to fight bitterly and even savagely against one who has 
harmed him, insulted him, harassed him and perpetrated the 
most diabolical misdeeds against him and his brothers, mother, 
and Wife also. The argument is raised to a higher pitch asking 
the man to examine his own position and realise what he is ex- 
pected to do as his duty to humanity irrespective of his selfish 
or personal interests That is the reason for Bhagawan Sri 
Krishna to give Arjuna a vivid vision of the whole creation m 
the Vishwa— Rupa— Darshan— Yoga, and to show him that the big 
events in the univene are governed by certain universal laws 
which are not made by the little man but by the will of an un- 
known power. Man has not to do anything himself on the 
stage of this universal theatre of which the Sutradhara, -^vuie- 
puller, the director and the designer is the mysterious power, 
in which the world is born, lives, moves and is relapsed This 
knowledge alone gives the man the clue to determine his position 

S G. 2 
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in the universal scheme and helps him know the path of the 
duty, he is entrusted with and expected to play His egoism is 
completely eliminated in the contemplation of this universal 
creation that moves incessantly and punctually and eternally. 

There is no Satva or anything on the earth, in the heaven, 
among gods which is entirely free from the influence of the three 
gunas born of Prakriti, call it natuie or Svabhava (18-40). Then 
the Gita described how humanity is divided broadly under four 
classes. Sri Krishna described tliese classes not based on birtli 
but on qualities developed in them according to Svabhava or 
Prakriti For all these, the Gita has one common formula for 
salvation viz 


CO 

C 

The man devoted to his own duties gets salvation . 

Listen how the man devoted to duty gets this salvation (18-45). 
The man gets the i e salvation by woi shipping 

(3{-¥q5q) him ( ^) by doing his own duty. 

He IS the cause of the creation of things and has expanded 
himself throughout the whole of it ( 18-46 ). 

Then again 


He who has surrendered himself to me m spite of his doing all 
lus worldly duties, obtains the everlasting and eternal place 
through my grace 

These quotations I have gVen to show that the Gita has 
exhorted men and women not to give up their duties in order 
to be tlie object of Divine grace for salvation But the discharge 
of tlieir worldly duties arising out of the position they have chosen, 
performed in the spirit of selflessness and knowing it as worship 
of that Eternal spirit, entitles them to a place in the world of 
Divine grace. The essence of the thing is the knowledge and 
firm behef in the existence of God as the cause of all that happens. 
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and oneself a mere instrument in his hand and the second thing, 
the spirit of unattachment for the fruit of the action It is this 
highly developed sense of selfless duty that is contemplated as a 
•step on the ladder to the heavenly place of Divine grace, 

Bhagawan Sri Krishna has repeated again in the following 
verse the pith of his advice to Arjuna, as Arjuna was one very 
dear to him ' — 

The most beneficial ( Hitam ) advice, described as the core of 
the most secret truth, to Arjuna is repeated once more. 

^ ^ fsrzfrsf^ ^ ii 

Be god-minded Be god-devoted. Be sacrificer for god and 
salute m humility to god. I assure you as you are dear to me, 
that you will truly reach me i. e be one with me, the eternal 
spirit, which was at that time manifest m Bhagawan Sri Krishna. 

In my humble opinion, this sanctity of worldly duty and its 
efficacy as an unfaltering step to the obtaining^ of eternal bliss, 
has been demonstrated in no other work, so far as I know, with 
the earnestness, cogency and the catholicity as is preached in 
the Bhagavadgita. It is a gospel for salvation of man and not 
merely of an individual of any locality or hneage. It is a text-book 
for humanity to read, ponder over and act upon, if they want 
to be human beings worthy of the Eternal Humane Spirit that is 
the cause of their origin, their development and their ultimate 
destination. 

I end with a verse repeated by the devotees generally in 
offering prayers to the God of their devotion. 

3n?RT ^ 5rr®rr 


* ^ 
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HINDU TESTAMENT 

Arnold Toynbee 


The Bhagavadgita has been, translated repeatedly into English 
and other modern languages, and it is improbable that Mr. 
Mascaro’s translation will be the last The Gita is one of the 
supreme religious poems It deals with crucial spiritual problems, 
and its treatment of them is profoimd This is why successive 
students of the Gita constantly discover new depths of meaning 
in it 

Translations inspired by such new insights are not super- 
fluous, even if they have had predecessors, and the present transla- 
tion is welcome because it is illuminating. It is sensitive and at tho 
same time straightforward Moreover, Mr. Mascaro, in his preface, 
has managed to put the Gita in its setting in the history of Indian 
religion, philosophy and literature. 

Like the Gospels, the Gita resorts to paradox, and tliis for 
the same puipose. The reader is to be shocked into opening his 
heart and mind to teachings to which he might otherwise have 
been obtuse because of their difficulty or just because of their 
sheer novelty. 

The poem opens on what is ostensibly a literal battlefield. 
The hero Arjuna is in revolt at the prospect of killing opponents, 
who are Ins kinsmen in order to win a kingdom for himself, and he 
seeks counsel fiom Iris charioteer, who is Almighty God, iLarnate 

The Bhagavadgita Translated from the Sanskrit with an introduction 
bv |u?n Mascaro ( Penguin Classics, 3s. 6d. ) 
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as Krishna God tells Arjuna that it is his duty to fight. He will 
be doing no wrong so long as he is spiritually detached from what 
he IS doing; and, even if he Idlls an opponent’s body, it is impossible 
to kill his soul. 

In giving this counsel, God seems to be preaching moral 
irresponsibility as an anodyne for a human being’s moral scruples 
This IS shocking enough to move the readers to look below the 
surface; and, at every subsequent stage of spiritual exploration, 
the poem opens the \vay for the reader to go deeper. 

The issue is between renunciation and detachment on the 
one hand and un-self-seeking dedicated action on the other. 
Arjuna, in his spiritual travail, asks Krishna which of the two 
is the higher path. Krishna’s answer is that “ both renunciation 
and holy work are a path to the Supreme; but better than the 
surrender of work is the Yoga of holy work ” Action is unavoidable, 
and “ no work stains a man who is pure, who is in harmony, 
who is master of his life, whose soul is one with the soul of all. ” 

This is Saint Augustine’s Love God and then do what you 
like ” If one does truly love God one will, no doubt, do what 
God likes But is God’s will invariably good when judged by 
human moral standards ^ 

Christianity assumes that the answer to this question can 
•only be in the affirmative. This Christian assumption is impugned 
by some, at any rate, of the aspects of God in the Old Testament, 
and Hindu minds do not flinch, as Christian minds do, from 
facing the hard truth that, if God is omnipotent, he must be the 
author of all the evil in the universe, besides being the author 
of the good in it. When Krishna, at Arjuna’s importunate request, 
gives this human being a momentary vision of his supreme self, 
the divine glory is not only teriifymg but horrifying. In a 
vision ”, Arjuna exclaims, “ I have seen whom no man has seen 
before, I rejoice in exultation, and yet my heart trembles with 
fear. Show me again tliine human form .When I see tliy 
gentle human face Krishna, I return to my own nature, and my 
heart has peace ” 

The reason why Arjuna’s heait again has peace is because 
now again, as usual, he is not having to face the nature of ultimate 
leality. Is God purely good ^ Ought a human being to obey God’s 
commands unquestionmgly ^ Is it in his power to disobey them 
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supposing that his conscience tells him that he ought to ? Tliese 
agonizing questions are not answeied in the Gita. Perhaps they 
are beyond human powers of understanding. The Gita at least 
presents them with incomparable force and clarity. 

* * 
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THE SEARCH OF THE SPIRIT* 

K. M. Munshi 


A deep urge for something higher has come to me. As I go on 
my way, I gather and cherish whatever experience this urge 
brings and it has led me to search after the Spirit. 

Since the earliest days that I can remember, I have been 
subject to a curious restlessness In my youth I did not feel happy 
about the prevailing standards of life; although I did not have 
the will or the strength to rise above them I could neither conform 
to these standards, nor was it easy for me to defy them. In an un- 
systematic way, however, the restlessness always took the shape 
of an urge to be different from what I was When this urge was 
satisfied in some small way, I felt that I was more myself 

Before I entered college, I passed through the normal reli- 
gious experiences of an orthodox Brahman boy devoted to ritual. 
Then I passed on to the worship of one God according to the 
Prarthana Samaj scheme of things. For my B A I studied Philo- 
sophy During the earlier part of my studies, the atheism of the 
French philosophers of the 18th century satisfied me, though 
for a brief period only A godless universe was then a self-evident 
proposition for me However, nature as God, and reason as the 
sole instrument of knowledge, soon proved unsatisfying. Shortly 
after this the agnosticism of Herbert Spencer, fashionable in the 
early years' of the century, attracted me. 

I could not, however, reconcile these changing attractions 

* Froin previous writing wth the permission of the author. 
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to my ceaseless urge for a surer foundation; they weic only the 
symptoms that I was growing out of immatuiity. The intellectual 
acrobatics of some of the philosophers left me cold. Without 
some kind of definite experience, philosopliic thought, I found, 
had no sure touchstone on which to test its validity 

At that time, I did not worry about die nature of God. 
Mahadeva, my old Guaidian God, had an emotional fascination 
for me; notliing more The colourless and perfect God of the 
Prarthana Samaj had lost his appeal for me. However, I continued 
to sense some illimitable power beyond the understanding of the 
conscious mind, and in a childish way I tried to get at it 

Though never a student of Science, I realised its value both 
as a disciphne and an instrument. But its bounds were expanding 
with every discovery, and it provided no stable foundation It did 
not even have an appropriate phraseology in ^vhlch to express itself 
The scientific study of the conscious and observing mind 
could never explain how it worked It did not work accoiding 
to the laws of physics and chemistry which could be tested in a 
laboratory. It had flashes of light against a dark background, and 
often the light varied from individual to individual , but it radiated 
power, the source of which, however, remained inexplicable. 

There was no doubt that Science had acquired considerable 
knoivledge about the outside world, moreover it had some knoiv- 
ledge of how the mind worked But it did not have any idea of 
how I worked and lived, how I yearned for something higher 
and more satisfying; why in my memory, a face or a figure would 
seize me; how I had the ceaseless urge to reach beyond normal 
experience, why and how my mind went back again and again to 
Vasishtha, Vishwamitra and Vyasa, making me feel more myself 
In the matters of the mind, Science was groping, but it stopped 
short where real experience began By its very fiist premise, it 
was incompetent to deal with what was important to me; the 
poiver beliind things 

Later, when I read something about the materialistic inter- 
pretation of history in the works of the Marxian school, I found 
it just a new and arrogant dogma, attractive to students of the 
social and physical sciences, but m fact, based on a lop-sided view 
of human nature. 

Psycho-analysis with its dogmas of complexes and dreams 
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could take me no fiiither. Havelock Ellis, Freud and Jung fixed 
ne\\’‘ lables to my problems ; they made a diagnosis 'with the inade- 
quate instrument of reason. The ‘ id ’ and ‘ libido ’ of Freud only 
made an a.potheosis of the lower sex instincts; the pseudo-scientific 
jaigon \\ith which this apotheosis 'was dosed clouded the real 
aspiiations of Love, in which ego and sex were both transmuted into 
an act of surrender — a consecration. 

New labels and clever diagnoses could tliiow no light on the 
cuie; they could provide no remedy, much less secure perfect 
health. Heredity, tradition and education w^’ere also just labels. 
Those who proclaimed their new gospel did not actually appear 
to kno^v \vhat the contents of these factois were, how they worked 
or whether their workings were just the processes by which 
sometliing beyond them, by its own power, was developing itself 

I read of scientists who, in the end, found Science insufficient 
to satisfy the fundamental aspirations and turned to God I 
read of people to whom God’s grace had come; I had loiown two 
or three such men in real life. When in college, I had seen before 
my eyes the evolution of Sri Aurobmdo; the way in which Yoga 
fascinated him, the sudden change in his life, his swift transforma- 
tion into a centre of the manifest Spirit I was in close contact 
With Gandhij‘i who was above all a man of God I also met 
several people who had studied Yoga, and attained to higher 
things — not through learning or logic, but by experience. 

Many of my friends were just not interested in such things. 
Several of them were notable men, some were brilliant and highly 
successful in the ways of the world. They did not feel the need 
for any search after the Spirit, they would never think about, 
nor care for, any experience other than that of the world in 
which they lived 

My case was a little different I felt sudden attractions I 
developed a special relationship with the friends I met, the books 
I read, the things which happened to me, even with the mountain- 
peaks I visited or the moonlight I saw Then an inarticulate 
longing would take possession of me, a sense of unique personal 
relationship would come into my life, a creative urge would follow. 

Unfortunately, no guru came my way, perhaps I was not a 
promising pupil My guides were my own experience; my reading 
of works bearing on the subjects, personal contact with 
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Gandhiji ^vliich showed me the way he reached to tilings of the 
Spirit, my constant recital of the Gita and the Yoga Sutras and 
later, a dim frequently recurring vision of ivhat I felt to be a 
divine peisonality guiding me to some momentous decision 

I also came to have a characteristic experience whenever 
I happened to achieve a real creative effort wliile pursuing my 
literary activities First, my mind would concentrate upon a 
character or a situation * then thought, emotion and will would 
throb in unison with it; that led to creative concentration The 
produce was always an unexpected acliievement, a satisfying 
creation making me feel different, better than before — more 
myself 

W^ien, as frequently happened, I was drawn into the creative 
mood by intense longing or ceaseless absorption, a living character 
or an interesting situation would be born through tlie medium 
of words Sometimes, quite apart from literary activities, a clear 
perception or an insistent demand would come in tlie same way; 
and tliis had to be accepted or obeyed; no alternative was left 
to me 


I often attributed these experiences to a sensitive tempe- 
rament or to my early environment. I \vas never tempted to 
1 enounce the woild or its affairs; I felt that it was in daily life,, 
that the Spiiit was to be glimpsed 

A similar expeiience, rvhich occurred fairly frequently from 
my earliest days, was like this. I would be possessed by an idea; 
It would tlien master me. It would crave for expression through 
every fibre of my being; mv ‘self’ -would become merged into the 
idea itself I learnt to call this dynamic unity. Then the lumi- 
nous idea w'ould take shape in words, often directing life into a 
dificrent clianncl; at times an image expressed in words would 
come true in life — although it might be years afterwards. 

Since the earliest days that I can remember, I have had 
another expciicnce. Acute depression, emotional tension, and 
a keen sense of defeat wcie invariably follo%ved by the sudden 
d^nrlopmcnt of a distinct peisonality This personality rose 

fit'll somcwhcie, took charge of me and dictated decisions which 
I had to follo’A'. 


I 'AMS subject to emotional upheavals. I would then be 
v'qir.vcrcd ty something trying to defy or transcend the consci- 
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ous mind. In this way I caught a faint glimmer of the Power 
beyond. 

A gulf seemed to separate the life I led from such experiences. 
I usually moved in two worlds. The impact of the tivo when 
they met ovei whelmed ordinary life. For a time, they would 
become one; then they would drift apart; but the impact would 
give expression and shape to the life I led. 

I found this pattern of experience repeating itself, and there- 
fore it became important for me. I often looked forward to its. 
recurrence. The life I led, my ambitions and hopes, the achieve- 
ments and disappointments of my struggling career, my reason- 
ing faculties and my sense of realism contradicted these experi- 
ences. Only the phrases of the Gita and the Yoga Sutras, often 
conveying a meaning not given to them by commentators, came 
to support my experience 

This convinced me that nothing in my life had any meaning" 
except as the expression of the urge which brought about this 
impact. I recognised it to be an urge distinct from other, normal 
ones in quality and intensity. For when it came, I became 
different and unexpected results followed 

In this way the adventure of the Spirit began for me. 

I had another experience. Worries dejiressed me, impa- 
tience and fears caused disquietude and tension, but they ^vere, 
to a large extent, banished when the urge was invoked and it 
came This invocation took the form of either prayer or concen- 
tration on something which transcended me; and it ahvays 
provided an unexpected solution This Someung, I realised, 
was God. 

The habit of submitting myself to His will grew, for it brought 
peace, strength and joy. It created conditions in which I felt 
that His will became manifest When this manifestation came,, 
the difference between my desires and their accomplishment faded. 

I found that life was not a struggle but a fulfilment Duality 
gave place to unity My free understanding and my fate became- 
merged in one 

This experience I called nearness to God, and it inspired in 
me a longing to be His instrument, in the sense that Sri Kiishna 
tells Arjuna to be. “Be thou my instrument, Arjuna ” 

This reminds me of an unusual and plausible definition of 
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God ^vhicll Jung gives in one of his works According to him, 
God is our own longing to which we pay divine honours; the 
reflex representation around which feeling is grouped This is 
how the intellect views experience of this sort An ennobling 
expeiience is nothing more than self-deception' 

As to the Spirit, however, intellect is of little help It only 
leads to the process of turning a man into an insect By calhng 
God a longing, I am no wiser, certainly not better And God 
is not longing It is something not only longed for but felt and 
perceived, attained to and in more gifted men, achieved; and 
it leads to unfading joy •which nourishes, strengthens and creates. 

But this joy only comes after a search which begins in humi- 
hty and avoids the arrogance of the intellect. 

Tins Joy — ananda — ^has many forms, freedom, light, beauty, 
love and bliss The urge which seeks it may, therefore, more 
appiopiiately be called a fundamental aspiration for it distin- 
guishes man from the rest of the creation Never in all history 
has tins urge in man been stifled for any length of time 

No matter what means are used, this urge cannot be killed. 
For in that event, man would either be frustrated or become a 
monstci , and should he survive either fate, he ^vould degenerate 
into an insect But this is not evolution; it is the reverse of it. 

To nurse tins aspiration; to strengthen it by rising above 
the limitations of attachment, wrath and fear, to transform 
oneself by the experience of being habitually near to God; 
to act only as His instiniment and thereby transform oneself into 
a wider Self, and thiough such a transformation, transform life 
itself: tins is the only way to aclueve the destiny of man This 
is •self-fulfilment This is the way of true evolution 

Tills is tme icligion and man cannot do -without it 
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REMEMBER THE MOMENT OF DEATH.'" 

Acharya Vinoba Bhave 


In tliis Chapter ( i.e. Adliyaya VIII ) it is stated that the thought 
that is uppermost at the moment of death prevails in the 
succeeding birth. The soul sets out for the journey ahead, with this 
provision for the way. Taking today’s earnings with us, after 
a night’s sleep, we begin tomorrow. In the same way, with 
the accumulations of this life, after the heavy sleep of death, we 
resume the journey in the next birth The end of this ‘janma ’ is 
the beginning of the next. Walk through life having in mind the 
hour of death. 

This is necessary also because we should conquer the fear 
of death and make it easy to cross over There is a story about 
Eknath A man asked him, “Maharaj, your life is so simple 
and sinless Why is our life utterly different ? You are angry 
with none, you quarrel with none, you hate none. How calm, 
how loving, how pure you are Eknath replied, “ Never mind 
me. I have found out something about you In seven days 
from now, you will die ” Who could disbelieve Eknath’s words ? 
Death in seven days^ Only 168 hours left Oh, God, what a 
calamity' He ran in haste to his house. Nothing seemed Near 
to him. He was talking of disposing of his affairs and preparing 
for the end. Then he fell ill He lay flat on his bed Six 
days passed On the seventh day, Eknath came to visit him. 
He greeted the saint. Eknath enquired, “How are you He 

* From Talks on the Gita, Pages 98 to 103 * Remember the moment of 
death ’ with the kind permission of Acharya Vinoba Bhave 
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^aid, “ All IS over Now I am going ” Eknath asked further, 
"‘In these six days, how many sins did you commit^ And how 
many sinful thoughts came into your mind^” And the man who 
had been awaiting death answered, “Lord, where was the time to 
think of evil thoughts^ Death stood ever before my eyes/’ Eknath 
said, “Now you know the reason, don't you, ^vhy our lives are 
absolutely sinless. When death, the Lion stands always before 
us, how can evil thoughts appeal ^ Even to sin, one needs freedom 
from anxiety Constantly thinking of death is a means of avoid- 
ing sm. If death is always staring him in the face, with what 
strength can man commit sin ?” 

But man tries to push away the thought of death. The 
Erench philosopher Pascal says in his Penses ( “Thoughts”) ; “As 
men are not able to fight against death, misery, ignorance, they 
have taken it into their heads, in order to be happy, not to think 
of them at all To be happy he would have to make himself 
immortal, but not being able to do so, it has occurred to him 
to prevent himself from thinking of death ” 

“Death is always standing behind us. But man’s effort 
to forget it goes on all the time. He never considers how to 
live remembering death ” Man does not like even the word, 
“Death”. If at dinner the word is uttered, we cut it short saying, 
"‘How inauspicious* ” But every step we take is a step that takes 
towards death Once we buy a ticket to Bombay and sit in 
the train, though we keep sitting, the train will carry us to Bombay 
and deliver us there At birth we take a ticket to the destina- 
tion, death Whether we sit still or run about, death is certain. 
Whether we think of it or do not think of it, it will come However 

uncertain all other things are, death is certain As the sun sets 
on the western hill, it has devoured a portion of our life Thus 
our days decrease, life tapers off, drop by drop the cup is emptied 
— ^but man takes no notice of all this Jnaneswar says, “ How 
curious 1 ” He wonders how men could be so thoughtless Man 
has become so frightened of death that he cannot bear even the 
thought of it He tries to keep off all thought of it He sits 
do^vn bandaging his eyes Soldiers going to the front play, dance, 
sing and smoke, to forget death Pascal writes, “The only thinc^ 
which consoles us for our miseries is diversion, and yet this is 
the greatest of our miseries. For it is this which principally 
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hinders ns from reflecting upon ourselves, and which makes us 
insensibly ruin ourselves . . . .Diversion amuses us and leads 
us unconsciously to death.” 

‘‘ TJxough he sees death ever^nvhere, the soldier loses himself 
in eating and drinking, singing and dancing, all in order to 
foiget it ” 

We are all like the soldier Keeping a round, laughing face, 
if it IS withered, applying cream and powder, and dyeing grey 
hair — all this, man does. Death is dancing on our chest, but we 
tiy endlessly to put it out of our minds. We are ready to talk 
about all other things, but not about death You ask a boy 
Adio has just passed his Afatuculation, “What do you propose 
to do He replies, “Don’t ask me now; I am only in my first 
year at College ” If you ask him again the following year, he 
^vould say, “ Let me first finish the Intermediate, there will be 
time enough to worry.” And so it goes on But shouldn’t one 
think in advance of the future ^ Should not one see the path in 
front clearly before taking a step, to avoid pitfalls ^ But the 
student shirks this task. What the poor fellow studies only 
serves to shed darkness on the path ahead So he takes good 
care not to ask the question ‘what he could do in life’. He may 
be surrounded by darkness on all sides, but he cannot prevent 
what is bound to come; it will surely come about 

The. Professor of Logic begins Deduction at College : “Man 
is mortal Socrates is a man Therefore Socrates is mortal ” 
But why bring in Socrates; why not cite his own example ? The 
Professor too is mortal But he never says, “All men are mortal 
Therefore, I, the Professor, am mortal, and you the students 
too are mortal ” He passes on to Socrates the liability to die, for 
Socrates, luckily, is already dead. He is not likely now to stand 
up and protest. So the teacher and the pupils establish the 
mortality of Socrates, and as for themselves, enter into a conspi- 
racy of silence. They fancy that they have warded off danger 
thus. 

In this way, people are all the time making heroic efforts 
to forget death But can one ever get rid of death by such means? 
Only the other day when my mother died, death stood before 
me But there is a way of conquering death by thinking fearlessly 
about it; but this way we dare not seek and find. A lion pursues 
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a dcci The nimble deer flees in fricjlit, but soon it i,^cts tired, and 
Its sliength fails But Death in the foim of the Hon pursius it. 
The state of the pooi cicatuic at that moment is indeed pitiablc- 
it cannot even look at the lion. It biities its antlers and face m 
the cat til, and stands helpless, as if iiniting the lion to come and 
devour it We too dare not face death But although v/c try all 
tricks to run aieay fiom it, it is powerful enough to catch us at 
last by our neck 

And when dcatli comes, man takes slock of his life’s accounts. 
The stupid and lazy candidate dips liis pen in the inkpot and 
takes it out, but lie cannot collect enough courage to blacken 
the paper. My fellow, do you mean to start wiiting, or don’t you ? 
Surely, you don’t expect Saiswatito take the pen out of your hand 
and write for you ^ Alas, the three houis arc over; and he folds 
and subimts the paper blank, or ivilh few lines scrau^lcd on it. 
It does not occur to him to try to understand the questions and 
answer them He wastes his time looking this wav and that Our 
plight too is no different. Therefore, icmcmbcring that death 
IS the crown of life, we should constantly practise the means bv 
which we can make our last moments holy, pure and sweet, Fiom 
now on we should tlnnk what We should do to impress on our 
mind the mosts noble and beautiful samskatas But who wonies 
about acquiring good samskaias ^ Instead of tliis, day and night, 
the traimng in bad ways goes on We teach the tongue, the eyes 
and the ears to be greedy. We should give a far different training 
to the Gliitta, the mind and heait. We should steep and dye the 
Ghitta in good things From the instant we discover an erior, 
we should try and correct it. Once we know it is a mistake, how 
can we go on doing it ^ The moment we discover a mistake, ive 
are reborn Then begins for us a new childhood, a new dawn in 
hfe. Now we are truly awake From now on ivre should 
examine our life day and night and walk warily. Else ive shall 
slip, and fall into bad habits again 

Many years ago I went on a visit to my grandmother. She 
complained/' Vmya, I remember nothing these days I go to 
fetch the ghee-pot, and then come back forgetting all about it 
But she talked to me about some trouble about a jewel which 
occurred fifty years earlier She could not remember what happened 
five minutes before, but something fifty years old was still fresh 
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in her memory. How to account for this ? She must have been 
talking about the jewel — affair again and again to a great 
many people and therefore, it had become a part of her life. I 
prayed witliin myself, “ Oh God, don’t let my grandmother think 
of the jewel at the time of death ! ” 

* * 


S. G.« 
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TOWARDS A NEW WORLD ORDER — T HE GITA* 

Shri Shankaracharya ( Dr. Kurtakoti ) 


Varied and various are the solutions that have been suggested 
for the numerous problems confronting the world at this critical 
point of time Arguments have been adduced by or on behalf 
of their different protagonists to emphasise the correctness of their 
pet theories developed from their own analysis of the world- 
situation But none of them has been so far satisfying Let us see 
how the Bhagawadgita views the self-same problems, how it en- 
visages they should be dealt with and what solution it offers 
For, the Gita is pecuharly and specifically a Crisis Book It serves 
as a guide to victory in the epic war of the Mahabharata Antece- 
dent to the actual clash of arms, it marks the culmination of the 
intellectual conflict — the counterpart, if you like, of the war of 
nerves, but quite different from it, between the futility of non- 
resisting inaction and submission on the one hand, and the inevi- 
tableness of a struggle and ultimate equipoise on the other. The 
same drama as of today perhaps is enacted there : rights denied- 
peacefiil settlement spurned— violence and aggression increasingly 
triumphant and the climax, a war to the finish, resulting in the 
establisliment of peace, but only subsequent to the triumph over 
the doubts, despair and despondency assailing the mind of the 
victor-to-be And victory at last In the terminology of War, the 

This forms the summary of the concluding chapter from the author’s 
booh ‘ Equality— A study m the Bhagawadgita ’ from the Modern Review, 
D;c. 194:2 with permission of the writer 
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Oita was the Emergency Measure promulgated on the battle- 
held — -the measure that helped and hastened the war to victory. 
Revealed on the battlefield and meant to revive and inspire the 
hesitant warrior, it is yet the Book of Peace, for, it evolved tran- 
quihty out of conflict, faith out of doubt, older out of chaos. 
Thus the Gita today fills the IdIU to the full. 

The World, as we see at this juncture, looks complex and 
-contradictory. There confronts us a bewildering array of ugly 
facts, a baffling series of misfortunes for the good and an unending 
succession of sordid phenomena, so much so that we are prone 
to wonder, if they at all permit of being analysed to arrive at the 
root cause. But a careful study would reveal that the world suffers 
from one and only one major ailment and not from a myriad diseases. 
In the cliche of the present day, it may be dubbed the Problem 
of Poverty — stark naked poverty, of every kind on every plane 
of life. Scarcity of food, lack of work, want of understanding, 
absence of faith, starvation of the intellect, need of comradeship, 
dearth of compassion — and what not. And if satisfaction is rare, 
contentment is unknown. Poverty, then is the problem in general, 
affecting humanity as a whole and its entire field of activities, 
though one facet of the problem may be more acute here, another 
more obtrusive there and a third more persistent elsewhere on the 
earth This circumstance only tends to make it more perplexing and 
apparently more difficult of solution, so that it becomes what 
might well-nigh be called the problem of problems. And then 
every country, class, or chme, has its own problems major and 
minor, immediate and ultimate, religious and political, social 
and economic. 

If poverty be the main problem, then the solution that 
suggests itself to reason is one for liquidating that poverty of mind 
and matter and means. That is to say, we should concentrate on 
ac]iie\ing the opposite of Poverty, namely, Fulness or Abundance. 
So, poverty must be abolished and plenty made to take its place, 
scarcity should go and abundance come in its stead. But "a'iH 
that help to solve completely and once for all the problem ? Xo, 
cniphaticallv no. For poverty is only the result of plentv. That 
ii. the parado.x They arc the inevitable cvei -recurring sequence 
of each oilier, one the counterpart, or can we say. the complement, 
of the other ? If poverty is one end of the scale, fulness is the 
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Other. Ill terms of lelativc Time and Space whcic we have our 
being, abundance is nothing else tlian gauieiing at one and 
depleting at another. Accumulalion of ncccssaiics implies that 
some otheis be denuded And we know that soaiing mountain 
peaks can only be measured in tcims of pigmy foot-rule, familiar 
to human conception. Shallow waici-s only enable us to compre- 
hend the unfathomed depth of seas. We do even icckon the 
immeasurable Eternal Time by the seconds And as foi the immoi- 
tal Soul, we seem to take cognisance of a bii th as the only 
beginning and to be aware of death as the cci tain end. 

As long as we fail to realise tliis fundamental paradovical 
principle in life, so long will we fail to arrive at the correct solu- 
tion of the Problem. That is why history bcais ample testimony 
to tlie fact that Human endeavour at refoim oi revolution, has 
ultimately ended in failure. Reforms engendered leaction. Revolu- 
tion brought in its wake counter-revolution. And in most cases 
the remedy proved worse than the disease. It seemed so perplex- 
ing that tlrey called it tlie Law of Cycles and left it at that. 

Religion was ostensibly meant to establish peace and good- 
will, but in practice, too much of organised religions has been 
the one endless and unending source of strife and hatred amongst 
men, and the root-cause in keeping the human family divided. 
Prophet asseverated the Fatherhood of God and tlie Brotherhood 
of Man, but has been found in effect to have left a legacy of wailust 
and vandalism and mischievous proselytisation A Messiah chanted 
the Gospel of Love, but it was corrupted into supporting an 
Inquisition or a Star-chamber and has been now turned into a 
mercenery Message as an intrument of mass conversion. An 
Enlightened One preached the attainment of Peace, but practice 
has made it a soulless passivity of inaction In spite of all the 
religious teachers, faith today is a faint name * fanaticism alone 
reigns supreme and passes for faith Belief there is, but is a prelude 
to bigotry. There is prayer on the lips, but muider in the heart. 

Turning to the political field it is a case of confusion worse 
confounded Monarchy once flourished, then foundered and now 
fades out Still, many “ Kings ” endure, in all walks of Hfe without 
the least tinge of kingliness Democracies have been evolved but 
dictatorships have been consummated Capitalism has led the way 
to Communism Political individualism has been swept aiVay 
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by succeeding waves of socialism. The so-called civilized Christian 
countries have accommodated themselves almost complacently ro 
barbarous militarism. And the establishment of a League of 
Nations has been succeeded by innumerable undeclared wars 
of unchecked aggression Lust for land and greed of wealth have 
become insatiable. Every power wants an empire and nobody is 
prepared to release an inch of land — other peoples’ land — annexed 
by brutal force, conquered by treachery, taken by stealth or 
grabbed in other questionable manner. Empires have not changed 
their ways, but have taken up masks of differing names. They 
have used every artifice and pretence to retain their possessions, 
if they could not add to them. The Empires’ mere “ possessions ” 
slowly got transferred in name— only into colonies, dependencies 
and more respectably “ dominions” and latterly to the grandiose 
name “ commonwealth ”, the one idea being that whatever 
happened, the imperial country should have its unshakable and 
unseverable hold on the “ possessions ”. They want to maintain 
at any cost the status quo. The possessions also naturally want 
to possess some land at least their oWn, if not other peoples’. 
And thus the tug of war for freedom and self-determination goes 
on within the empires And then great empires themselves fly 
at one another’s throat — ’almost in a death-struggle. 

There is also chaos on the social and economic planes. While 
distances have been eliminated, neighbourliness has ceased to have 
much meaning The hand of one man is readily raised against 
another man. Increasing contact of the peoples of the world has 
only increased envy and hatred Worse than the snarling and 
fighting denizens of the jungle, have the men become transformed. 
Production has increased, means of production have multiplied, 
scores of new opportunities for work have been made available, 
communication and tiansportation have been made easy and 
cheap, more and more money has been put into circulation; 
and yet with all these improvements, facilities and advantages, 
food IS scarce, unemployment is rampant, free intercourse of 
peoples and goods has become impossible, labour-sawng de\dces 
give no rest to the toilers Only famine, disease and death are 
easy, free and abundant 

Civilisation boasts of taming cannibals ^vho killed to feed, 
but preaches blood— thirst and legalizes slaughter of innocent 
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human lives Cnilisation boasts that slavery has been abolished* 
but keeps in bondage the vast majority of the human family and 
condemns them for life to unredeemed misery. Civilisation boasts 
of discovering lands and countiics that had existed for aeons upon 
aeons and tries to encompass this wide expanse of God’s good 
earth in imaginaiy border lines and fionticr walls. Civilisation 
boasts of having emerged out of the Stone Age and done with 
the caveman, but has built the slums that would make the cave- 
dweUings flush with elation and cncumbcicd man with death- 
dealing machines Civilization is thus a mere name, only savagery 
persists Such, in brief, is the state of our picsent day civilisation 
which has become a process for the rapid multiplication of 
human vanities and miseries instead of an attempt to help humanity 
to live and thrive. To this extent under the stress of modern 
civilisation man becomes more dependent on external circums- 
tances and has become a mere creature of Nature instead of 
realising that he has it in him to transcend her tiammcls. 

These then are the signs of our time*. Such arc our problems 
in general. There is one distinct feature in the woild unrest, and 
that is the universal conflict of interests. It might take the form 
of a struggle against imperialist domination of one nation over 
another, or it may take the form of resistance to one group lording 
it over another within the same nation. It may be tlic attempt 
of a suppressed culture and civilisation for self-expression and 
growth, or it may be the revolt against the persecution of one race 
by another, whether it be the Jew in Christendom or the coloured 
“native” in Africa and Ameiica It may manifest itself as the 
famibar struggle between the haves and have-nots. Thus broadly 
speaking we see political turmoil, cultuial antagonism, racial 
conflict and economic clash all in one form or another throughout 
the world. 

From a bud’s eye-view of the world situation in general, 
it can be asserted, speaking relatively, that the West is responsible 
for the unrest and turmoil that is evident all over the globe For, 
she has made herself the mistress of the earth enslaving the natives 
and suppressing their culture. Time has come to be computed 
according to her calculations, culture and civilisation have come 
to be measured according to her standaids and life and labour 
have come to be shaped accoiding to her behests Currency and 
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exchange are manipulated to suit her interests, trade and commerce 
are carried on for her sole advantage and political and economic 
‘‘ developments ” engineered for her benefit. Thus the West 
has become dominant throughout the world. Yet there is no 
satiation for her lust for power. The greedy countries of the West 
are now again in a death grapple of inhuman war to determine or 
demonstrate their own individual superiority of brute force. God 
fulfils himself in many ways, we witness today in this terrible 
spectacle of war-torn and bloody Europe whose “empire countries” 
are fighting one another to “ save ” or “ secure ” empires. 

It was these super- Christian countries that perpetrated 
the “ discoveries ”, that is, steahng other people’s land and de- 
spoiling the little happy coloured children of God — the black, the 
the brown, the yellow and the red inhabitants of the earth. It 
was their civilization that perfected the art of brigandage as a 
political testament and spread slavery and economic exploitation 
throughout the world Beginning with the Christian “ visitations ” 
centuiies ago, the tragic tale of pillage and plunder has not yet 
ended Even when hidden across the wide seas, behind barriers 
of high mountains and kept far from the preying eyes of these 
Christian Powers, the happy lands of the Earth could not continue 
their isolation and peaceful life. They could not escape the Euro- 
pean Empire-builders And today the cycle of Karma has come 
its round and European countries are expiating their past deeds 
of robbing the freedom of others Karma is taking a heavy toll. 
Out of all this deluge of death, a new and better Europe and 
world will emerge wluch may recompense for all that is past and 
gone The white Man’s buiden will have vanished — ^will have 
evaporated There will be no colonies — only peoples’ homes; there 
will be no empires — only human families; there will be no ‘haves’ 
and ‘ have-nots ’; none will grab but all Will equally possess. 
There will be only natives of the world and none will be a non- 
native, unless he be a visitor from another planet 

How then to achieve this universal peace and amity, how to 
bring about this equitable state of affairs ? These are the questions 
that are exercising the minds of thoughtful leaders of many countries. 
They are also formulating their schemes for a ne^v -world oidcr meant 
to establish concoid, engender goodwill and sustain a common- 
wealth of the earth Let us sec how the Gita helps us in this task. 
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As has been pointed out, the Gita is a by-product of a warj 
the biggest of those times peihaps — a wai to end wars — then as 
at present Sri Krishna here demonstrated to Arjuna the futility 
of his supposedly benevolent action, the extreme of inaction against 
the other extreme of aggression, and urged him to view things in 
their proper perspective and not to lose his sense of proportion, his 
sense of equanimity. This, Sri Krishna called Samatva ( ) 

and declared it as the basis of life. 

Samatva is a Sanskrit word not easily translated It means 
equality — ^not envisaged as an ideal but asseverated as an ideology 
and as the correct ideology of creation as well as of human endea- 
vour. Samatva connotes the subtlest abstract as well as the most 
concrete quality of equability, ^equanimity ’equilibrium and equality. 
Samatva is the explanation of creation as it were : it is also the 
process of evolution, the basis of the universe • the summum bonum of 
Existence Samatva of mind, Samatva of means, Samatva of pur- 
pose . equanimity of temper, equipoise of attitude, equilibrium in 
daily life and equahty in society — the one as necessary as the other 
to achieve the equability of spiritual perfection and to realise 
the tiuth of creation which is equity Samatva is almost a prefix 
connoting the “eqmness ” in all planes of life It is a substantive, 
hterally meaning equality that predicates the entire nature of the 
universe in creation, in evolution and in absolution It is not only 
a mere mental postulate or metaphysical abstraction It is and it 
must be imderstood to be a concrete reality, a physical possibility 
and an everyday phenomenon It is both subjective and objec- 
tive This is the refrain of the Gita and it is this message that has 
a direct bearing on the present conflict and unrest and tension. 
It is this aspect of the Gita that will help us to rebuild for our- 
selves a world, from which Will have been swept away all the 
terror of the horrible contrast of Plenty and Poverty, of science 
and Ignorance, of culture and barbarity and of faith and fickleness 
It is only through this Samatva that we can hope to establish 
and attain to enduring peace in the world 

^ Sri Krishna, after propounding the Ideal of Samatva as the 
basis, the being and the becoming of all Existence, unfolded to 
Arjuna how he could realise the great truth, attain to that 
knowledge and experience that Bliss The discourse embraces 
all strata of creation and all planes of consciousness from the 
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dormant mundane being to divine creatures of higher spheres? 
from puerile ignorance to conscious realisation 

Sri Krishna first dwells on the fundamental reality of the 
great Symphony of Existence, the need for all that are, the use 
of all that be, the seemingly inextricable conglomeration, the 
complexity, the diversity and the conflicting variety — but all 
ultimately resolving into one single, simple, harmonious, undivid- 
ed Entity. He then explains the relative values in life — the grades 
in attainment and the planes in the evolution — so that Arjuna 
may understand, beyond the shadow of doubt, true from false, 
may be able to differentiate good from evil and so strive to attain 
the Eternal instead of the ephemeral. The Lord disabuses the 
latter’s mind of many false notions and finally unfolds his plan 
to achieve perfection. 

Let us follow the same course Because the Gita was a personal 
advice to a certain individual at a particular period of time^ it 
cannot be argued that the world problems were and are beyond 
its scope. It does not need much stretch of imagination to 
conceive Arjuna as symbolising mankind, for his other name 
was Nara, man. So there is scriptural sanction for taking the 
Gita not as a mere talk to Arjuna, but an object lesson to all 
humanity throughout eternity. Therefore, the ideal fife taught 
to him may be looked upon as the ideal existence and the way 
of living prescribed to him may be regarded as the Path of 
Progress destined for all 


* * 



THE CENTRAL THEME OF THE GITA 

Swami Ranganathanaiida 


Among the leadeis of thought and action who have appeared 
on the Indian horizon, none stands so unique for nobilit}' of 
thought and versatility of character as Bhaga\\'an Sii Krishna, 
the great teacher of the Bhagavad^ita, With the increasing 
popularity of the Gita in modern times, a growing appreciation 
of the personality of Sri Krishna is becoming evident. In the 
West, Carlyle, Walt Whitman and Emeison wcie the hist to 
respond to the spiritual beauty and philosophic depth of the 
Gita Did not Burnouf, the French translator of the Gita , wiite 
that no greater book has ever come from the hands of man ^ 

In his preface to the English edition of the Gita by Sir 
Charles Wilkins, Warren Hastings, the first Governor General 
of India, declared that “the writers of the Indian philosophies 
will survive, when the British dominion in India shall long have 
ceased to exist, and when the sources which it yielded of wealth 
and power are lost to remembrance ” Since then, many a thinker 
and poet in the West has sung the praises of the Giia. 

It is significant that it is one of tlie few religious boolcs in 
the world which has not lost its appeal to the modern mind. 
The modern mind, let us note, distrusts all scriptures, and has 
lost that abiding faith in the values which traditional religion 
offers The full fire of modern scientific criticism has been 
directed to the scriptures of all the religions of the world and the 
results have been disastrous to a degree to both of them. It is 
becoming increasingly difficult to live on mere faith especially 
\vhen such faith does not accord with verified truth The/e 
IS doubt and questioning prevalent everywhere. Those minds 
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that have been drawn into the vortex of the conflicts of thought 
and opinion have lost all faith in doctrines and creeds which 
could satisfy minds of more placid ages, and are searching for 
the rock of truth where to rest their minds. There is an insistent 
demand for a ‘philosophy of Life ’ which requires no submission 
of the hard-earned critical faculty in man. To such minds, 
the Bhagavadgita brings a message of hope and assurance In 
fact, its message is fully significant precisely because it offers 
such a philosophy of life. 

In considering the message of the Gita our attention is irresist- 
ably drawn to the personality of Sri Krishna, its teacher and 
inspirer. Among the galaxy of thinkers and leaders which India 
has produced in the past, to whose invaluable contributions 
Indian culture owes its distinctive character and uniqueness, 
the personality of Sri Krishna stands supreme. Hence it is that 
the Hindus look upon him as a full incarnation of the Supreme 
Being This is the greatest honour that can be rendered to any 
individual who stands head and shoulders above common huma- 
nity Indian genius understood this, it exalted the greatest of 
its spiritual and cultural leaders to the position of incarnation 
of God They form the vanguard of the nations’ progress, creat- 
ing epochs and moulding the national mind. Such a one was 
Sn Krishna 

In the great drama of the epic of the Mahabharata^ the figure 
of Sn Krishna appears often on the stage. Various are the roles 
that he plays, but none that so much arrests and holds our atten- 
tion as that of Paithasarathi — the Charioteer of Arjuna This is. 
because therein he appea.rs most human and acts as a friend, 
philosophei and guide to the grief-stricken Arjuna, and this is 
his individuality as revealed in the Mahabharata The teachings 
of the Gita get an air of reality from the tragic setting in whicli the 
incident occurs Just before the battle begins, Aijuna the 
warrior asks Khishna to stop his chariot in the midit of the two 
contending armies; and from that eminent poiition Arjuna 
surveys the field and ascertains with whom he has to fight Seeing 
his own teachers and eldeis, like the reveicd Drona and the noble 
Bhisma, ai rayed agamst him, Aijuna s nerve fails him and he 
becomes despondent. The fiist chapter of the Gita po.tron-s 
this scene in all its vividness An excessive emotionalism I'inble 
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in all its colours, overpowers Arjuna’s judgment and he informs 
Krishna of his resolution not to fight against and kill his own 
relations and teachers for the sake of mere worldly glory. He 
would prefer the life of a mendicant and fakir to the enjoyments 
resulting from such a victory Other arguments also he advances 
which appear so convincing to his abnormal mind and shattered 
judgment that, with a shiveimg body and stricken heart, he 
sinks down in the chariot At this moment of crisis comes the 
vigorous message of Sri Krishna spoken in a few telling words : 

“ In such a crisis, whence comes upon thee, O Arjuna, this 
dejection, un-Arya-like, disgraceful and contrary to the attain- 
ment ot heaven ? ’’ 

“Yield not to unmanliness, O son of Pritha; ill doth it 
become thee Cast off this mean faint-heartedness and arise, 
O scorcher of thine enemies ! ” 

( Glia, Chaptei 11, Verses 2 and 3 ) 

These words of Sri Krishna must have acted like an invigo- 
rating tome on the despondent mind of Arjuna Contrary to all 
expectations of Arjuna himself, Krishna never sympathises with 
Arjuna’s explanation, though he is in full sympathy with him 
for the sorrowful plight in which he is placed Arjuna seems, 
at least to himself, to be moved by such high virtues like love, 
kindness, charity and mercy to his enemies Incidentally, he 
advances the arguments of non-violence and non-resistance also 
All these, strange to note, seem to fall flat on Krishna’s mind 
Here, Sri Krishna displays an amazing depth of psychological insight 
and applies, what in modern times is called the psychoanalytic 
method to bring calmness into the troubled waters of Arjuna’s 
mind An initial weakness which unbalances the mind^ and a 
train of high sounding rationalisations which prop up the first 
mistake, obscuring it to such an extent as to be beyond one’s 
power of detection — this in short, is Krishna’s reading of Arjuna’s 
mind The latter’s arguments of love, pity, kindness and charity 
to his enemies betrayed only his sentimental emotionalism, and 
revealed more the rationalising process that had set in motion 
the>c virtues in theii virile forms. Virtue, With most people, as it 
w as in the case of Aijuna, is often only a deceptive mask to cover 
fiom then \ision their own weaknesses When our lives move on 
c\cnly and smoothly, we cannot realise this But W’^hen seiious 
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conflicts set in, when storms and stresses of life force us to re- 
evaluate our facile conceptions, only then do we detect the shaky 
bases of most of our virtues. It is only when we unmask this virtue 
that we rise to true ethical life. But this demands the strength and 
courage of a Dhira or a hero. Hence Krishna’s exl^ortation to 
Arjuna, “Shake off this mean faint-heartedness and arise, O hero.” 

After administering the tonic contained in the two verses 
quoted above, which helped to steady Arjuna’s mind to a certain 
extent, Sri Krishna proceeds to remove his doubts and errors 
by imparting a knowledge of truth which is the greatest saving 
factor in life. Knowledge is the only permanent cure for all the ills 
of life, and it is only when we are torn as it were with doubts and 
conflicts, that we are fit to enquire into and receive the knowledge 
of truth or philosophy. Since Arjuna is in such a condition, and 
since he craves Krishna to enlighten him ( Gita, II, 7 ), it is only 
proper on the part of Krishna to impart to him a philosophy of 
life, which helps to keep one’s mind steady and feet firm in the 
midst of pre-occupations with life’s ceaseless activities. “ Tie 
the knowledge of Truth in the folds of your cloth and do whatever 
you please” Sri Ramakrishna used to say; Sri Krishna does precisely 
the same. Life, at every step, raises problems, and it is the business 
of philosophy to find solutions to them. To this end, philosophy 
seeks a knowledge of truth which alone can give lasting solution 
to all the problems of life Philosophical solutions are not in the 
nature of promises to be realised when life has ebbed away. Truth 
cannot be of much consequence to us if it cannot be realized in 
this life. A solution is no solution when the problem itself ceases 
to exist. Truth, as the Upanisads say, is to be realized here and now. 

For one who has realized it here in this world, there is true life. 
For one who has not, great shall be the loss. ” {Kena Upanisad, II, 5) 
And truth is simple enough and can enter life silently without 
elbowing out any of its other contents and transform it impercep- 
tibly. This, and not a bagful of outworn and meaningless creeds and 
dogmas, is what Sri Krishna offers us when we are at our wit’s 
end. If he had done otherwise, it would have become, in effect, 
a mockery As Christ well says : “ Or, what man is there of you, 
whom if his son asks bread, will give him a stone ? ” 

To go through life steadily and surmount all its obstacles, 
what is required is a measure of self-confidence. In the words of 
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Swann Vivekananda, “We must have faith in ourselves first 
before having faith m God ” The kno^v^ledge of Atman which 
is our true nature is the basis of all manly endeavour and acliieve- 
ment With this end in view, Sri Krishna shows Arjuna the to 
the realisation of his true self, leaving Aijuna to apply 
that knowledge and faith derived therefrom to the solution of 
his many problems This is clear from the sixty-third verse of the 
eighteenth chapter where Sn Krishna says thus . 

“ Thus has wisdom moie profound than all profundities been 
declared to thee by me, reflecting over it fully, act as thou likest ” 

That this teaching had its desired effect on Arjuna’s mind, 
IS clear from what Arjuna says m the seventy-thiid verse of the 
same chapter and from his subsequent conduct Says Arjuna : 

“ Destroyed is my delusion, and I have gained my memory 
through Thy grace, O Achyuta I am firm, my doubts are gone 
I will do thy word ” 

The two important problems which call for the attention 
of Sri Krishna are the nature of the self and the problem of conduct. 
Of these, he proceeds first to a consideration of the former and 
disposes of the latter afterwards The ego in man is the cause of 
all errors and the origin of aU false values It is that to which w’e 
refer all our judgments regarding everything in our experience; 
and being itself limited and circumscribed, it cannot confer in- 
fallibility upon its judgments Hence the errors Hence also doubts, 
which demand further inquiry Deeper inquiry reveals the totally 
unreal character of this ego, thus shifting our sense of self-hood 
to a deeper reality Here we come upon the great Vedantic 
conception of the Sakshi ( witness or ultimate observer ) which 
no philosopher in the West has arrived at, but towards which 
W estern thought is steadily and unmistakably proceeding through 
its application of scientific methods to the problems of psychology 
and epistemology That the ego is unreal, that man’s individuality 
or self-hood does not consist in the ego is the central truth in 
Buddhism, this is what modern biology and psychology also 
teach Says H G Wells in The Science of Ltfe, that voluminous 
digest of modern biological knowledge • 

Alone, in the silence of the night and on a score of thoughtful 
occasions, we have demanded : can this self, so vividly central 
to my universe, so greedily possessive of the world, ever cease to 
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be ? Without it surely there is no world at all ! And yet this con- 
scious self dies nightly when we sleep, and we cannot trace the 
stages by which in its stages it crept to an awareness oi its own 
existence. ” 

“ Personality may be only one of Nature’s methods, a 
convenient provisional delusion of considerable strategic value. ” 
And further : 

“ The more intelligent and comprehensive man’s picture 
of the universe has become, the more intolerable has become his 
concentration upon the individual life with its inevitable final 
rejection ” 

“ He escapes from his ego by this merger ( identification with 
and participation in a greater being ), and acquires an impersonal 
immortality in the association, his identity dissolving into the 
greater identity. This is the essence of much religious mysticism 
and it is remarkable how closely the biological analysis of indivi- 
duality brings us to the mystics The Individual, according to 
this second line of thought,' saves himself by losing himself. But in 
mystical teaching, he loses himself in the Deity, and in the scientific 
interpretation of hfe he forgets himself as Tom, Dick or Harry 
and discovers himself as Man. The Buddhist treatment of the 
same necessity is to teach that the individual life is a painful 
delusion from which men escape by conquest of individual desire. 
The Western mystic and the Eastern sage find a strong effect 
of endorsement in modern science and the every day teaching 
of practical morality; both teach that self must be subordinated, 
that self is a method and not an end ” ( Ibid, pp. 878 and 879 ) 

Modern biological and psychological analysis must go deeper 
in the search for man’s sense of individuality in order to avert 
the fallacy of total mluhsm Philosophy in India discovered behind 
the ego, which is part of the ceaseless flow of Nature, the reality 
of the ultimate observer or Witness whom they called the Sakshi, 
The Sakshi is that Timeless being which witnesses all this flow 
and change in the world of thought and things The philosophical 
significance of this discovery has yet to be fully grasped Yet, 
all true knowledge, all valid judgments in logic or science imply 
unmistakably a shifting of the subject from the ego to the Sakshi. 
When Science insists on studying things from the point of view of 
file objects themselves by eliminating the personal equation, it 
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IS, 111 effect, emphasising only the Sakshibhava. For, the limited 
and circumscribed vision of the ego gives place to the imlimitcd 
and universal vision of the Sakshi by the practice of scientific 
or intellectual detachment In oidinaiy life also, when we insist 
on what is called impartial judgment, what is sought to be 
achieved is this same ego -elimination Says Piofcssor J. B. Haldane 
in his Possible Woilds : 

“ I notice that when I think logically and scientifically or 
act morally, my thoughts and actions cease to be characteiistic 
of myself and are those of any intelligent or moral being m the same 
position. In fact, I am already identifying my mind with an abso- 
lute or unconditioned mind. 

“ Only in so far as I do this can I see any probability of my 
survival, and the more I do so tiie less I am interested in my 
private affairs and the less desire do I feel for personal immortality.” 

The two important chaiacteiistics of the Saltshi are detach- 
ment and universality It marks the highest point of perfection 
in the process of depeisonalisation Thus it is the fulfilment of 
the scientific attitude and outlook That it is the fulfilment and 
aim of ethical, including religious discipline also will be shown 
in the sequel 

When Sri Krishna tells Arjuna that the true Self of man is 
unborn, immortal and eternal he is referring to this Sakshi. 
( Vide Gita II -16, XIII - 22, XV -10 and XVIII -17 ) 

The Gita conceives Reality as that which never changes. 
The ego being subject to change is unreal, so also are all its 
objects. Hence Sri Krishna asks Arjuna to transcend the dualities 
of experience like heat and cold, pain and pleasure and identify 
himself with the permanent and unchanging Being, the Sakshi 

The Sakshi being the ultimate Subject or Observer the 
difficulty of comprehending it truly is well expressed by Sri 
Krislma thus ; 

“ Some look upon the Self as marvellous; others look upon 
It as wonderful, others again speak of It as a wonder And still 

others though hearing do not understand It at all ” ( Gita 
III-29 ) ^ 

Thus does Sri Krishira impart to Aijuna a knowledge of 
the philosphy of the True Self ( Samkhya Toga ) Next he 
proceeds to draw the ethical implications of his metaphysics. 
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Sri Krishna recognised long ago that a rational ethics must be 
based on the iiighest metaphysics. Mankind has been searching 
for a sanction for ethical disciphne. Prophets and philosophers 
have offered various theories regarding ethical life. All religions 
and philosophies unanimously teach that unselfishness is the 
highest virtue for all. But whereas rehgions seek its explanation 
in the words of an inspired prophet or a revealed scripture, philo- 
sophers like Kant find it in the Categorical Imperative Both these 
are unsatisfactory. Ethics could get no sanction from Kant’s 
Pure Reason and its Metaphysics. He fell back upon intuition and 
Practical Reason and discovered the Categorical Imperative 
as the basis of all ethical endeavour. But the demand for a rational 
ethics is still there and Kant’s Categorical Imperative is no better, 
if not worse in its actual application than etlrics based on Revela- 
tion. In the Vedanta and the Gita we have metaphysics which 
explains the rational of all ethics and morality. 

Ethics has to solve the conflicts between the rival demands 
of self and society, selfishness and altruism. When ethics teaches 
the suppression of self or ego as the essence of moral life, it asks 
us merely to transcend the unreal and find our being in the Real. 
“ Why should I be unselfish ? ” asks the rationalist of to-day, 
expecting a rational answer. Because, “ The self is a fever, the self 
is a delusion ” as Lord Buddha says. And since realisation of 
Truth requires the attainment of the detached view-point of the 
Sakshi, ethical discipline must be combined with scientific and 
intellectual discipline for its dullest realisation To the discipline 
of the intellect which science insists on in its pursuit of Truth, 
must be added a discipline of the whole life, covering every moment 
of one’s existence. This is Toga as understood in Vedanta and 
Buddhism Life is a continuous struggle characterised by ceaseless 
activity. How to order life and its activities so that it may yield 
its fruit in the shape of the knowledge of Truth — ^is the great problem 
and the nameless quest for all mankind How to make work condu- 
cive to individual and social welfare? To this perennial problem 
Sii Krishna gives a solution which is at once original and unique 
in the history of thought — I lefer to the Gita^s teaching of Karma 
Toga 

Before enquiry, untutored man takes his ego or self as real, 
and all actions and events are judged from that standpoint. At 
S G 4 
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this Stage man works with various motives and one of such motives 
at the time of Sri K.rishna was the attainment of heaven \vhich had 
attained the status of a creed in the Vedic peiiod But philosophic 
encj^uiry in the XJpanisads destroyed the Basis of this doctrine hy 
showing the impermanence and unreality of the ego. The Upanisads 
and the Buddha taught the unreality of all dcsire-iidden existence 
eaithly or heavenly. Sri Kiishna and the Buddlia showed that 
sacrifices and rituals are not the essence of an ethical life. Moral 
evolution is to be measured not by outwaid transference to higher 
planes of existence but by an inward penetration by the reduction 
of the ego The Gita through its teaching of Kama Toga helped 
to transfer the guidance of life from theology to philosophy. 

“ The wisdom of self-realisation ( Samkhya ) has been 
declared imto thee. Hearken thou now to the wisdom of ethical 
action (Yoga), endowed with which, O Arjuna, thou shalt break 
through the bonds of action 

“ In this (Yoga), there is no waste of unfinished attempts, 
nor is there production of contrary results Even a little of this 
Dhama saves one from great fear. ” ( Gita II, 39 and 40 ). 

We have already seen in a previous paragraph that the two 
characteristics of the true Self or Sakshi are (1) its detachment 
and (2) its freedom from limited or circumscribed vision We 
have also seen how scientific enquiry helps in a measure to attain 
tins exalted view-point We shall now proceed to enquire how 
ethical endeavour also finds its meaning and completion in this 
consummation A converging life-endeavour towards the conquest 
of the false self or ego is the sine qua non for the reahsation of 
one’s True Self or being 

To this end, the Gita gives a two-fold advice Firstly, all 
worlcs, whether pleasant or unpleasant, should be performed 
in the sense of duty What does this imply ? That work by itself 
is neither high nor low, but the preferences of the ego evaluate 
all work according to its whims, It is at this stage that man seeks 
for a comfortable life and a comfortable religion The sense of 
duty teaches us to disregard the false values which the eo^o has 
attached to life and work. This negation of the ego and its "values 
is also the tianscendence of the ego itself This helps us to realise 
the second characteristic of the Sakshi, namely, freedom from 
limited vision, or, what amounts to the same thing, getting univer- 
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sality of outlook. Secondly, by not caring for the fruit of our actions 
or by being unattached to them, we are asked to realise the first 
characteristic of the sakshiy namely, detachment. The only con- 
demnation the Gita makes of those who work with various selfish 
motives is that they are men of small understanding, knpanah 
phala—hetavah, and defines Karma Toga as dexterity in action — 
yogah karmasu kaushalam. It extols this attitude in these 
words : 

“ The wise possessed of this evenness of mind, abandoning 
the fruits of their actions, freed forever from the fetters of life, 
attain that state which is beyond all evil. ” ( Gita II, 51 ). 

Thus duty is the first stage in ethical and spiritual discipline. 
There is still a higher phase of life taught in the Gita, which has 
witnesses among the sages and saints of every religion, but which 
does not find any serious treatment in any system outside Indian 
thought. Duty is the hard school where man learns to crucify 
his ego. This phase is characterised by ceaseless struggle and ten- 
sion. But when one succeeds in shifting the centre from the ego 
to the Sakshij duty fulfils itself, and the individual Works from the 
highest stand-point. The urge to break all bondages and fly into 
the free air of freedom compels one to criticise and evaluate, at a 
higher stage, the concept of duty itself. Duty is certainly high as 
compared with the plane of passions and desires. The moral man 
transcends the vegetative man But there is an element of compul- 
sion in it. We may call it inner compulsion ( Categorical 
Imperative ), or external compulsion ( Scriptural injunctions and 
prohibitions ), but compulsion it is Hence, it must be transcended. 
The call of Freedom is insistent, all bonds must be broken The 
man of duty is at best a disciplined slave. Hence the Gita teaches 
man to rise above even this duty and work as a free being Loving 
another because of the mandate of scripture or teacher is good; 
doing so as a result of compelling prompting from within is better. 
Tut it is best when love becomes a spontaneous expression of 
one s whole being. In the first and second stages, there is a possi- 
bility of error and a dilution of selfishness But with the transcen- 
dence of the ego and elimination of self-love, life and love assume 
an eternal and pure aspect Life becomes natural and love becomes 
spontaneous. Such an one can no more stop loving than a rose 
can stop sending out its sweet smell. For, here, we are no more 
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on the plane of commands or law, but on the plane of Natute 
or Expression The Gitu devotes many passages to describe this 
stage beyond duty — the plane on which Buddha and Ghrist 
lived (Vide, Gita If, 71, III, 17; IV, 18; VI, 18; XII, 13, 14, 
18 and 19 ) 

When one attains the sakshi consciousness, he finds life in 
an entirely new perspective. All the false values which the ego- 
had attached to life and its functions get destroyed, and they reveal 
themselves in their true forms. Such a life is the acme of ethical 
perfection Man leaves far behind him all the stiuggles and joys, 
hates, competitions and sorrows, which is life to every one of us, 
and learns to view life as a grand harmony — everything m tune 
with everything else and with himself. Then words of love alone 
fall from his lips, all his thoughts make for the good of the world, 
and all his actions seek the welfare of mankind as a whole. They 
are, in the words of the Gita, saroahhutahite ratah ( ever 
interested in the good of all beings) and their actions and thoughts 
have always only one reference, lokasangi ahariham ( the 
welfare of mankind ) Truly has it been said by Jesus that such 
men are the salt of the earth 

In this philosophy and in this ethical teaching we have the 
meaning and explanation of all life’s activities Here I must mention 
one important feature of the Gita teaching — its synthetic note. 
Under the hegemony of his comprehensive philosphy of life, Sri 
Krishna synthesises all the aspects of spiritual life — aspects broadly 
known in India as the paths of work, devotion, meditation and 
knowledge — and whatever other paths there be, by emphasising 
the essential nature and common feature of all of these. Whether 
we are asked to surrender ourselves to God, or work without 
any attachment, whether we are asked to calm the mind or analyse 
our thoughts, what we in essence do and achieve is the elimination 
of the ego which is the mask which truth wears in every one of us. 
Whatever religious practices we do, whatever phase of life we may 
live, if once we shift our centre of individuality to the Sakshi, 
we go beyond all the dualities and struggles of hfe, and attain 
umversality of outlook and breadth of heart Not only that, all 
measure of large-heartedness and breadth of outlook we see in 
the world bespeak only of this attainment in various degrees 

We have here, in broad outline, the Gita teaching and its. 
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implications. One thing strikes us. and that is its non-sectarian 
and non-creedal character. In whatever position of hfe we may be, 
to whatever creed or religion we may belong, the Gita teaching 
is unlimited in its scope. It has only one message — the message 
of strength — a message that raises man to higher and higher levels 
of self-expression. It never seeks to make a Jew a Gentile, a Christian 
or a Muslim, a Hindu, a Westerner, an Easterner, or vice versa. 
It appeals to every man and woman to apply its teachings to 
his or her circumstances and march towards the citadel of Truth, 
with only one warning, that is, not to rest content on the way. 
There is no crying for quarter in the search for truth. 

Today the world as a whole is passing through a supreme 
crisis in all its history. The old world with its thoughts, opinions 
and institutions is in a state of rapid dissolution; none can yet 
see clearly the shape of things to come. Deeply imbedded in the 
modern consciousness is a desire for the creation of a stable civili- 
sation. Thinkers in the East and the West give expression to this 
urge when they speak of the future world order. If the future is to 
witness the emergence of a world civilization, the collective 
wisdom of mankind has to be utilised for its realisation. The 
greatest contribution shall come not from sects and creeds or 
parties and leaders but from the spiritual benefactors of humanity 
like Krishna, Buddha, Jesus and Mohommed The present world 
context with its gushing passions and high aspirations somewhat 
resembles the conditions that obtained m India in the age of the 
Mohahharata war when the message of the Gita was delivered. 

In these days of conflict, struggle and confusion, we can have no 
better guide to show us the path to freedom and peace than the 
message of the rational, universal and comprehensive spirituality 
which Krishna taught in his Gita over 2,000 years ago. It is God’s 
message to ' man — eternal, ancient and ageless. Momentous 
problems are there before us which stagger the wisdom of the 
earth’s bravest and best. Let us hope and pray that the new interest 
that is evident in many quarters in the Song Celestial, as Edwin 
Arnold called the Gita, may be productive of real and lasting 
benefit to humanity at large. 
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THE SYNTHETIC CHARACTER OF THE GITA 
TEACHINGS 

D. D. Wadekar 


I. Bhagwad— gita — Double Synthesis 

The Bhagwadgita is the most representative synthesis of 
Indian philosophic thought, as it combines Within itself most 
of the strands of the philosophic thought of ancient India. It is 
certainly a text in the broad Vedic tradition, and yet it makes 
room Within its doctrine of life for the workable elements in the 
non-Vedic ‘ heresies ’ Gharvaka, the Jama and the Buddha 
When Lord Sri Krishna declares . “In beings I am the passion 
( Kama ) which is not contrary to law he is accommodating 
Charvaka And the Gita lays emphasis on Aliimsa ( non-violence ) 
and its doctrine of Lokasangraha{ work in the service of the masses) 
similarly absorbs the operative parts of Jaina and the Buddhist 
doctrines From among the philosophic trends in the Vedic tradition, 
though the Gita does not adopt the Nyaya-Vaishesika atomism, 
it still absorbs it in its own Way, its broad conceptions of 
Praknti and Pui usa and the spiritual pathway, have been borrowed 
and reinterpreted by the Gita to fit in within its own 
framework. And finally, the Gita has also accepted the Mimamsa 
conception of Yajna, which it has transmuted and spiritualised into 
the unique doctrine of selfless work 

The Gita, however, is synthetic in its philosophic teachings 
also in another sense, i e m the Hegelian sense, in that, whereas, 
broadly speaking, in the history of philosophic speculation in 
India, the Vedic period represents a thesis and tlie Upamsadic 
penod repiesents an antithesis, the Gita piesents a synthesis 
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of the two. It is this idea which has been worked out in my book, 
‘ Bhagwad-Gita ’ A fresh Study ( 1928, Oriental Book Agency, 
Poona, 2 ) : and, I propose to present, in Note, a brief statement, 
if some\yhat dogmatic, of the nature of this Gita synthesis for the 
consideration of the readers. I shall neither quote nor argue, 
though I h?.ve done both in that book. 

Tilak has rightly maintained that the Gita teachings must 
Idc interpreted only in their legitimate context or setting, and 
that his setting was, broadly, a socio-political one in which the mam 
problem of Sri Krishna was to persuade Arjuna to do his duty of 
Waging war as indicated by his concrete situation, which Arjuna 
Was, ultimately, persuaded to do and did My own plan regarding 
this contextual argument of Tilak is that in interpreting the 
philosophical import of the Gita, its philosophical context 
and background, as distinguished from the socio-political, must 
also be taken into consideration The fact about the Gita is that 
it is a representative philosophical text which broadly represents 
the thirds viz. the epic, period of Indian philosophic development, 
which emerged against the background of the first viz. the Vedic 
and the Second viz. the Upanisadic, periods of development, 
and can only be properly interpreted as such and in their context 
and against their background 

If this is granted, it is necessary to cast a glance at these 
historico-philosophical antecedents of the Gita viz. (1) the Vedas 
^nd (2) the Upanisads and their philosophical teaching which 
we shall do well to divide into two sections; (a) metaphysical and 
(b) ethical And if we follow this plan, my plea is that the Gita, 
on both the sides of its philosophic teachings, metaphysical and 
ethical, represents a synthesis of the metaphysical and ethical 
teachings of the Vedas and the Upanisads Let us see. 

H Teacliing of the Vedas — A. Thesis : 

(a) Metaphysics ; In the Vedas, especially the Rigveda, 
the poets have been usually occupied with the various cosmic 
deities, ( e. g. Indra, Varuna and others ) praying to them and 
seeking to propitiate them and asking for the gifts of life, property 
and prosperity from them This activity of those seers embodies, 
or at least logically implies, a pretty definite view of the World, 
winch was that the world was governed by a number of principles, 
which they personified and divinised, and which they thought it 
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necessary to propitiate in their own interest. This was their meta- 
physics which may be called Theological phiialism. 

(b) Etliics : This metaphysical view of the world was 
the natural basis of their moral life, which imphed their ethical 
theory If the world was governed by the divine principles or 
deities who were the ultimate controlling agencies behind nature, 
it evidently follows that the human beings’ role is to submit them- 
selves to them and seek their pleasure and kindness, and to secure, 
from them the boons of life. The desire to please and propitiate 
the deities found embodiment m the institution of Yajna with its 
elaborate ritual or making offerings to these deities such as wine, 
ghee, bull, horse, etc and his desire to have the boons, finds 
expression in their prayers for the gifts of long life, beautiful wives, 
brave sons, etc. The end of life was to secure the god’s pleasure 
and find their own tlirough it This was tlieh ethics winch may 
be termed practical Hedonism. 

So the substance of the Vedic philosophy was a Theological 
Pluralism in metaphysics coupled with a practical Hedonism m 
ethics and it will be seen that these two elements in it form a 
coherent whole 

Now let us proceed to the Upanisads. 

HI Teachings of the Upanisads — An Antithesis : 

(a) Metaphysics : The Upanisads constitute, broadly speak- 
ing, a shaip reaction against the more or less common sense 
speculations of the Vedas The Vedic conception of gods and 
goddesses now pales into the background; and the necessity is 
felt to think deeper and go beyond the superficial theological 
pluialism to the one lone reality behind them, behind the 
universe and ourselves, the Brahman or the Atman or the Absolute, 
— the one without a second, which alone is, though men call it 
many, the ultimate spiritual substratum at the basis of this bio- 
illusory world of many and diverse objects and ourselves This 
in tlie broad Upamsadic metaphysics, wliich can be termed the 
absolute monism or singularism of the Upanisads 

( b ) Etiucs : The Upamsadic Ethics also makes a sharp 
conti^t against the Vedic Ethics and directly follows from the 
Upanisadic metaphysics If the Atman or the Brahman is the 
sole and the exclusive reality underlying ourselves or this universe, 
the one categorical duty of man is to try to know and to realise 
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the real nature of this Reality in his actual concrete experience, 
it is this Atman or the self which is the source of all real peace and 
happiness, the ultimate value, everything else deriving its value 
only in relation to this self. It is this self that the Upanisads ask 
us to see, to hear, to meditate. To renounce this illusory world 
for the quest of this self is the highest good prescribed by them. 
This is the Upanisadic ethics and it may be termed Philosophical 
Asceticism. 

So the substance of the Upanisadic philosophy was a Meta- 
physical Singularism coupled with the consequence. Philoso- 
phical Asceticism, the two elements as cohering together as a 
consistent whole. 

rV Teaching of the Gita — K Synthesis : 

Now what about the teachings of the Gita, metaphysical 
and ethical ! My suggestion is that both Gita metaphysics and 
Gita ethics represent a synthesis. A Hegelian synthesis, as 
indicated before — of the thesis and antithesis of Vedic and Upani- 
sadic ethics, and have a relation of mutual co-herence between 
themselves^ as in the case of metaphysics and ethics of two earlier 
stages Let me expatiate on this statement 

( a ) Metaphysics : The Gita stands neither for the Vedic 
Pluralism nor the Upanisadic Singularism. neither for the 
many nor for the one. It stands for the Many which are the 
One and for the One which appears as the many. Though 
the Gita distinguishes between the Apaia Praknti and the 
Para Praknti, between nature and spirit, thus countenancing, 
though partly, the Samkhya dualism of Prakrih and Purusa it 
still transcends that distinction by declaring that the two to- 
gether constitute God or the ultimate reality. The one Lord it 
is who presides after the evolution of this variegated world, so 
. the Gita holds, and the Gita also assures us that, throughout the 
universe, wherever there is anything by way of power, glory or 
splendour, that only is the portion of His energy. From the 
one stem the many; and in the many there is but the One — Tliis 
is the Gita’s metaphysical synthesis of the many and one ofthe - 
Vedas and the Upanisads respectively. 

( b ) Ethics ! The Gita stands neither for the Vedic 
Hedonism nor for the Upanisadic Asceticism, neither for plea- 
sure nor for renunciation. It stands for an etliics of die 
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complete personality The Vedas taught an ethics of pure 
feeling ( Hedonism ), and the Upanisads taught an ethics based 
on pure knowledge ( Asceticism). The Gita provides a rounded 
system oi ethics which bases itself not only on these elements of 
feeling and knowledge in human nature, but also on the third, 
element in it, the activity Since God is present in all things includ- 
ing the human self, all the sides or the aspects of that sell’s natuie 
must find fulfilment or satisfaction, according to their nature and 
value, in the ultimate ethical ideal This ideal therefore, is, 
as T H Green used to say, ‘an abiding satisfaction of an abid- 
ing self ’ This is the Brahmi Sthiti desciibed by the Gita. 
Radhakrishnan describes the ethical ideal of the Gita as the 
‘Union with the Highest through Logic, Love and Life’, or as the 
‘Harmonious efficiency of the several sides of our life by which 
truth is attained, beauty cieated and conduct perfected’. It is, in 
essence, the same ideal which Plato named as Justice — which 
according to him, simply meant the haimomous ivorking of all 
the three aspects of the individual’s mental life ( or that of the 
three corresponding classes of the society ) . In this ideal the 
entire person or self finds its consummation and fulfilment for 
all Its elements, sides or aspects Yet, as persons differ in their 
individual psychical make-up, in the nature and strength of 
the elements in that make-up, their individual ethical paths in 
the concrete, may have to undergo correspondingly, relevant 
variations in their emphasis on this or that element in that make- 
up ; thus, some may better know God, others better love Him ffithers 
still better serve Him, Hence arisesthe three Yogas of the Gita 
the Jnana Toga (the path of knowledge) the Bhakti Toga ( the 
path of love), and the Kairaa Toga (the path of action). 
And the Gita leaves individuals free to follow the Yoga best 
smted to their nature and needs This is the ethical synthesis 
of the Gita and represents the high watermark of Indian philo- 
sophical speculation on human life and its problems 

It will, thus, be realised that the metaphysics of the Gita 
and the Ethics of the Gita constitute a Hegelian synthesis of 
th^ Vedic and Upamsadic metaphysics and ethics, and also 
make, between themselves, a coherent whole of a single consis- 
tent philosophic doctrine 
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METHOD OF INTERPRETING THE GITA 

Dr. P M. Modi 


While interpreting the Gita, I had many occasions to add 
notes to explain why certain words and certain verses had to be 
interpreted in a particular way and not in a different way. I 
thought of collecting and classifying such notes and remarks and 
the results are recorded in this Paper. 

1. The word Gita is a feminine form and it is the same 
word as in ‘ Shrimadbhagavadgitasu upanisatsu So ‘ Gitah 
upanisadah ^ ‘ Upanisads sung by the Lord’ is the complete 
expression. The word ufanisad is here the same word as in 
^ fenrr ^ The Gita 

is concerned with ‘action’ (Karman) and the ways ol doing actions, 
disinterestedly. These ways or arguments leading to the per- 
formance ol actions without selfish interest are called upamsads 
in the ‘itishri ’. In the word 

upamsad means “a key or a secret explanation of doing an action 
so that the action .gives a better result (viryavattaram ) than 
the action done without knowing or applying such an Upanisad 
The liishn of the Gita means that the Gita is a collection of a 
number of Upanisads or keys of doing actions and that these 
Upanisads have been sung ( Gitah ) by the Lord. So, it 
is not right to translate the word Gita as a song 
Bhagavadgita ( Lord’s Song, Song Divine ) It seems that 
the itishri of the Adhyayas of the Gita is older than the 
inclusion of this already very ancient work consisting of 
Upanisads sung by the Lord, in the Mahabharata as a part of 
the Bhismaparvan This part is called Gitaparvan, but lealiy . 
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it should have been called Shrimadbhagavadgitopanisatparvan 
because then only the subject-matter of the woik in question 
would be clearly stated in the title oi tliis part. Tiic use oi the 
vague name ‘‘Gitaparvan” shows that the importance ol the 
word “Gita” as an adjective to the word “Upanisads” was 
already forgotten when the Bhismaparvan came to be a Chapter 
in the MBH The use of words like Anugita, Pandavagita 
etc. shows the same 

2. The word Yoga in Yogashastra in the Itishri mean 
Samatva as in ^ ^5^ (2 48). 

The use of words like ‘uchyate ’ ‘ukta’ (av>aktaksaia ityuktah) 

‘ ahuh’, ‘udahritaani’, piathitah), etc. show that lire words 
qualifed by tliem are “ Conventional ” or Rudha words and 
should not be explained etymologically as in 51 Hn 

: 5TPTITI “When yoga is explained by 
yogah karmasu kaushalam’, ‘ yoga’means cleverness of picseiv- 
ing the Equanimity or Equality of the Mind while doing one’s 
actions Also in tarn ‘ vidyadduhkhsamyogaviyogam yoga- 
samjnitam’ the ^vord yoga means the samatva of the mind which 
is ‘separation (viyoga ) of the mind from luiion (samyoga) with 
sorrow’ And, here also ‘yoga’ is called a samjna a fact wluch 
shows that yoga in the Gita is a conventional term We shall 
again have to come to the problem of the use of this word “yoga”, 
but one fact should be noted here In the Gita there aie two 
aspects of the Yoga The Gita says, “Start doing youi actions 
without self-interest, you will reach a stage, when you shall do 
all your actions automatically without the expectation of any selfish 
result; this is the second or higher stage of doing actions without 
being tainted by the result of actions ” And the Gita allows a 
man who has reached this second stage to choose either Renun- 
ciation or Yoga, i e., continuation of doing actions without 
■selfish motive Here the first stage of Yoga should be called 
.Sadhanayoga , and the second should be called Phalayoga which 
is the Yoga practised by Janaka It is in this latter sense that 
the Gita is called Yogashastra “the Scripture of Yoga”, so, it is 
the Scripture of Phaloyoga not Sadhanayoga Also, when names 
like Karmayoga (3rd Adh ), Bhaktiyoga (12th Adh ) are applied 
to an Adhyaya, the word ^ in Karmayoga, Phalayoga etc 
means the Phalayogas ° 
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3. The titles Karmayoga, Bhaktiyoga etc. of the Adhyayas 
always ufer to some verses in the very Adhyaya bearing the respect- 
ive title. In the case of most of these titles, e. g. 

this reference to 

certain verses of the Adhyaya itself is quite clear. Thus, each 
Adhyaya gives one particular self-complete Yoga or in other 
words, one aspect of the Yoga, for a seeker who may find that 
particular Yoga suitable to himself to get peace ( shanti ) in 
his life. 

The names of the Adhyayas are found in some verses of 
the Gita itself and we are told that these Yogas, Samkhyayoga 
( Adh. II ), Karmayoga ( Adh. Ill ), etc. are meant for different 
types oi persons. Thus, we have 

NS 

’tor. 

Here and refer to the aspects of the Yoga 

taught respectively in Adh. II and III and (sF^T ffHsto 

’toq’) and ( qrtoto'q "qito ) dearly show that the 

followers of these two aspects of the Yoga are different 
types of persons. The word ‘ dhyanena’ would refer probably 
to the aspect of the Yoga in Adhyaya 6 and SF^ ^to’F'jJFFd’ : 

^qrto to one of the Bhakti aspects of Yoga like that 
in Adh. XII, XV, or to the of Adh. XVII, 

and and SF^ ^ show that the followers of these two 

forms of the Yoga are also different classes of Yogins The 
result of each Yoga by itself is the same, viz. seeing Atman 
in one’s self by the particular Yogin. So, all these ( at least the 
four mentioned here ) are parallel Yogas. They are not stages on 
one and the same path. Similarly, when some four options are 
given to Arjuna in Gita XII. 8-11 where the Bhaktiyoga of 
that very Adh. XII, the Abhyasayoga probably Adh. VI, the 
Bhagavatkarmayoga or Bhagavadyoga of Adh. XI and < 
Karmayoga probably of Adh. Ill, are meant and %vhere ea« 
time the result is said to be the same, we find that four Yo^ 
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probably those of Adyayas XII^ VI, XI and III are compared 
3 ,nd each preceding one is said to be bettei than each succeeding 
one because the former is more difficult than the latter. In 
the case of the last Yoga karrnaphalatyaga and tyagalshanlh a- 
nantaram ) ( XII. 12. ) we are told that tlie same goal as tliat 
of the earher three Yogas, viz , Peace, is achieved immediately 
from the Tyaga or Karmayoga. Here, though the Gita arranges 
these four Yogas in the order of each preceding one being more 
difficult than each succeeding one, tlie arrangement of the order 
does not imply or mean that each preceding Yoga gives a superior 
result n-d, 

WCJi) in XII. 12 

I suggest that in the days of the Gita there were many Yogas 
and many Samkhyas . The Samkhya in Gita II. 39 is different 
from the Samkhya in XVIII. 13-17, and at least there are 18 
Yogas as in the 18 Adhyayas of the Gita. Hence ive have 

in V. 5. 

Because the Yogas are many, we have such expressions 
as 3Tq^?ftto: in IV. 25 also 

tftffRW in VI . 47 ( jfffirdRpM' 1 «rs5n^ 

^ ^ ^ : ) In IV. 30 we have 

where ^ means ^ zftPPT: 1 

Thus the different types of Yogas as named in the 
‘ itishri’s of the 18 Adhyayas were meant for different 
types of Yogins. 

4. The expression ^ m the ' itishri’s 

of the different Adhyayas should be carefully studied In tlie 
Gita we find^^irqr^pq' instead of and Arjuna addres- 

ses Sri Krishna as Achyuta in I 21 which is the very fii’st sentence 
spoken by Arjuna in the Gita From the 4th Adhyaya onwards 
there are many Adhyayas where Sri Krishna or rather Sri Bhaga- 
wan stufts His speech without o, question heing osked by JiTjutici and 
there are several Adhyayas (XV, XVI) wheie Sri Bhagavan 
IS the only speaker throughout and we have to suppose that Aijuna 
i s^ standing n ear^Him quietly hearing him So the name 

is more correct than the name 
The author of the original work is anxious 
to give us Upanisads sung by the Lord rather than a Dialogue 
between Sri Krishna and Arjuna 
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5. The use of the word “Yoga” in the text itself of the 

■Gita should be carefully noticed. From the text of the Gita 
it is clear that the proper and original word is “Yoga ” while 
“ karmayoga” etc. are used to express different aspects of the 
Yoga, e. g. the word would mean through action. 

Thus, we have the simple word in 

^ I II. 39, jfbirq-. f ^ and jfbr 
II 48, tfbT’ II 50, ^ 11 53, 

^ IV 1, ^ET 3T|crr jfbft 

IV 2. also in IV. 3 ^ ir^ rpqT JWT: I IV. 41 

IV 42. ^Rd’ I 

It is jftd' which is opposed to dTJpTT in the Gita 

e. g in V. 1 ( d'^ld d5W ^ TOrd" ) . The word 

occuring just in V 2, would lead one to think that 
in V. 1 and qrjpfbr in V 2 are synonyms. But V 2 
would refer to qnpftd" previously explained by the Lord, e g. 
in Adh. Ill, or we can say that V. 1 mentions =h4^1i '^FdTd'* and 
q7?Tqt 2fbT: and the same two are mentioned in V.2, because in V. 4-5 
the Word “trdT” occurs and in V. 6 theie is a contrast between 
d-^^ and dbr (^PdTd'^ dfRil't f .^OTF^ddbTd': 1 d>md1' 
d VI-6. ). Also VI 1 says d d^dfdfd Jnfdfd 

d I 

6. The Central Teaching of the Gita and Karman, Jnana 
and Bhakti in the Gita. 

It will be seen from the above that in my opinion the Gita 
teaches “ yoga ” in the sense of equality of mind in the success 
or failure of one’s undertaking ( samatvam II. 48 ), and that 
each Adhyaya gives one aspect of that Yoga In my opinion, 
all other teachings in the Gita are made subsidiary to this teaching. 
Thus Karman, Jnana, Bhakti, Dhyana, and various other means 
such as the uttering of OM TAT SAT, are all means subsidiary 
to the Teaching of what I have suggested to call Phalayoga, 
called simply in the ‘itishri’ the compound words, Arjunavisada- 
yogaj Samkhyayoga, Karmayoya etc. being only aspects of tlie Yoga 
Here I may note that according to the Acharyas the Central 
Teaching is Moksa, According to Sri Shankara Karman and Bhakti 
are subsidiary to Jnana which alone brings Moksa According to 
modern scholars the author of the Gita teaches one philosophical 
system by collecting what he thought to be the best from all the 
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Darshauas, and therein, the Western scholars say that this 
effort of the author is a failure because there are repetitions and 
contradictions in the Gita According to Tilak the Gita teaches 
Karmayoga and wherever in the Gita the word Yoga occurs it 
means Karmayoga. 

I may point out that even where the Gita mentions Moksa, 
achieved through Jnana, etc , the Mukta is advised in the Gita 
to follow Yoga rather than Samnyasa 

Regarding the philosophical teaching of the Gita my view 
is that there are many philosophical doctrines in the Gita. Thus, 
in the 7th Adh the creation takes place from two Prakritis and 
Sri Krishna; in the 9th Adh it takes place from only one Prakriti 
and Sri Krishna; in the 10th Adh only from a portion of Sri 
Krishna (ir^iTtfr). Gita XIV. Sri Krishna says that ‘He 
teaches that Jnana which is the best ol all Jnanas 1 It should 
be added that each of these Jnanas is subsidiary to the aspect of 
Yoga of the respective Adhyaya, as is expressed in its title. 

Regarding Tilak’s view, we have already said that 
* Karmayoga ’ is the name of only the third Adhyaya and that it 
means ‘ samatva though action ’ According to Tilak the Gita teaches 

^441 ■‘I’ but the Gita really gives three different 
Yogas Jnanayoga, Bhaktiyoga, Karmayoga and many other Yogas 
each in a separate Adhyaya 

7 Combinations of Karman, Jnana, Bhakti, Dhyana etc. 
in the Gita 

The Acharyas and modern scholars have their own views 
as regards the Samuccaya of these means But, in my opinion 
an analysis of the statements m the Gita on this point would 
show that each of these may even singly lead to the stage of 
“freedom from compulsion to do one’s duties” ( Naiskarmya- 
siddhi ) or sometimes two or more of them may be combined in 
the achievement of the same and when they combine there is 
no fixed order in which they follow one another It all depends 
upon the requirement of a seeker, and, according to the Gita, the 
Yogas are meant for different types of seekers 

8. Varieties of Jnanas, Karmans, forms of Bhakti, Dhyana, 
and other helps .Just as there are many theories of creation, 
there are ^ also many views on the nature of Moksa called 

etc Also, there are diffe- 
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rent Karmans including those done for Yajnas which help different 
seekers And, it seems that the Gita teaches different forms of 
Bhakti also. Besides these the Gita teaches a number of other 
means. 

9 Distribution of the subject matter in the Adhyayas of 
the Gita 

Accoiding to Sri Shankar some Vibhutis are given in the 
7th' Adh , others in the 10th Adh and a few more in ‘the 15th 
Adh. ’ This one example gives an idea of the interrelation of 
the Adhyayas and the distribution of the subject matter in the 
Gita according to Acharyas and modern interpreters. Tilak 
has tried to show that some particular point or points not veiy 
clear in a preceding Adh are given in an immediately following 
one Madhusudana has the theory of or three 

and in the Gita. But really each 

Adhyaya gives an independent aspect of the Yoga, and I 
believe I have given sufficient arguments already. 

10. Repetitions and contradictions in the Gita. 

The lepetitions, e g on the point of giving up desire for 
reward of actions, the four pictures of a perfect Man 
( ) etc , are there because each 
Adhyaya is meant to be a self-complete unit. The contradic- 
tions, e. g , the Personal conception and the Impersonal one of 
the Supreme Being , the praise of Jnana and again that of Karman, 
etc are meant for different types of Yogins, so they are not real 
contiadictions 

Jl. We should likewise consider the interrelation of the 
verses within an Adhyaya Thus, we would find, e. g , in the 
case of the verses of Adh. XIII, that we have three independent 
pairs, giving three independent aspects of Yoga, viz. 

and in Adh. 

XVIII we find what we can call by the names of several 5cfpTSj 
I 'I if^^TFr^fPr, etc In Adh. VIII we have 

only but while explaining that it is compared 

and contrasted with and tivo jfbTs 

which the ^flfiR[s do not return to this earth unlike the 

who return here if they leave their body during 
frt miRTgr These three examples show 

S G 5 
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the necessity of studying the relation between two consecutive 
veises within an Adhyaya In the 18th Adh. we have Several 
independent means of Yoga, mentioned one after the other. 

The problem of the Central Teaching of the Gita is very 
important, because there have been innumerable interpreta- 
tions of the Gita, which are mutually different and often mutually 
contradictory. This problem can be partly solved if once 
the method of interpreting the Gita is fixed. I have tried to 
do here a part of this difficult task and yet much remains to be 
done 


* * 
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DIVINE APPROACH TO THE GITA 

Pandurangshastxi Athavale 


Popularity With The Masses 

A common man regards the Bhagwadgita, as a religious 
classic rather than a philosophical treatise. For him it is a 
•sacred book, it is a popular divine poem. He believes in 
the Bhagawadgita as he believes in various other books of scrip- 
tures. He feels its study brings merit, happiness and prosperity. 
The greatness of the Bhagwadgita is a matter of faith for him. 
He has not dived deep into the Bhagwadgita to seek a solution 
for his problems of life or for the problems of his society. The 
age-long popularity of the Gita with the masses is because of 
its pleasant and enchanting consolation it offers to the people 
in the language which they want, and which appeals to their 
hearts amidst the sea of bewilderness Utterances of the Gita 
are the utterances of a Saviour, who had been incarnated in a 
human form, to redeem the depressed and down-trodden man- 
kind from its lot of pain and sufferings, sins and vices. The 
Xord has in clear and unequivocal terms declared that : 

“ Even if the most sinful person worships Me with undivided 
attention he too should be regarded as ‘righteous’ for he 
has rightly resolved ! 

“ My do VO tee shall never perish ! ” 

■“ I carry the responsibility for security and prosperity of 
my devotees.” 

None who works for righteousness ever comes to grief or 
an evil end.” 
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“When iighteousness wanes and ^vhen wickedness inci eases. 
I aiise from age to age and for the salvation of the good and 
destruction of the evil, and to establish righteousness I take 
Avatar a ' ” 

“ Give up all Dhaimas, take refuge in me alone and I will 
liberate thee from all the sins.” 

2. Rigliteoias Thinkers 

The Gita unfolds in noble language, a philosophical system 
which has lemained to this day acceptable to all great thinkeis 
of the world, the superior scholais of the wmrld Those who 
stiuggle in hfe to solve the problems of good and evil, right and 
wrong, truth and untruth find the Bhagwadgita a ivoik of impeiish- 
able significance. Unto them the book gives piofound insights 
that are valid foi all times and for all religious life in a veiy 
plain and lucid manner Those wdio struggle in hfe have always 
found a ray ol light to make them smile in their days of deep 
disappointment and overwhelming tragedies. They feel that 
■ the book gives utterances to the aspirations of the pilgrims of alL 
sectsj who seek to tread the inner way to tlie city of God. They 
have found comfort m this great book which sets forth in precise 
and penetrating words, the essential principles 'of practical ethics 
which are not tinged with unscientific dogmas or arbitrary fancies. 
They have reahsed that one cannot perceive the meaning of right 
and truthful life by debates and discussions, but by finding out 
the Deed ( Karma ) demanded of us The Gita solves the 
problem by pointing out the pitfalls in our path and the way 
to overcome and to avoid them The Bhagwadgita, they em- 
phasize, has a message of action based on philosophy of life The 
Bhagwadgita, they say, is not a book of Hindu scripture, but is 
a book of universal religion based on the„ dignity of thought and 
action Aldous Huxley has aptly remarked, ‘‘the Gita is one oT 
the clearest and most comprehensive summaries of the perennial 
philosophy ever to have been made Hence its enduring value, 
not only for Indians but for all mankind The Bhagwadgita 
is perhaps the most systematic spiritual statement of the perennial 
Plulosophy” This philosophy of the practical approach is an 
outcome ol the philosophy of Spirit advocated by the Bhagwad- 
gita Ethical action is enjoined even after metaphysical lealisa- 
tion fiom the viewpoint of Lokasangraha ’ The profound seer" 
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‘of the Bhagwadgita sees truth in its many, sidedness and firmly 
believes in its saving power The Bhagwadgita in short, serves 
even today as a guide to all who tread the path of righteousness 
-and have to decide their problems of action and inaction. In 
the Bhagwadgita we find the best solution of the ethical prob- 
lems of conflict between knowledge and feeling, duty and 
desire, wisdom and action. Lord Krishna is never weary of 
telling Arjuna to be virtuous; His own sympathies are decidedly 
on the side of righteousness, it is to reestablish right when the 
wrong prevails that he takes birth as man. 

3. Literary Beauty of the Gita 

The first great merit that the poem possesses is its dramatic 
and striking beginning, which rouses the curiosity of the reader, 
and asks him to go through the entire composition. 

Another outstanding merit of the poem is its easy flow and 
therefore the sermons of the Lord do not become boring to the 
listener or reader 

Again the song is not monotonous, because the sermon is 
interspersed with questions put by Arjuna to the Lord. Another 
device used to avoid this monotony is the use of different metres. 

In addition to these merits, the poem possesses the quality 
of ‘ prasada ’ i. e. simplicity of language and benediction. This 
is one of the reasons why the Bhagwadgita is so popular and why 
in many homes it is daily recited Beautiful descriptions like 
Ai'juna’s dejection, the qualities of a ‘ Sthitaprajna’, ‘ Triguna- 
tita ’ and ‘ Bhakta ’ add to the charm of the song 

The element of ‘ Adbhuta ’ ( awe and wonder, ) especially 
in the chapters of ‘ Vibhutiyoga ’ and ‘ Vishwarupa-Darsana ’ 
adds grace to the poem. When a practical hard-headed business- 
man looks at a beautiful scene, say a garden of flowers, or a 
pleasant orchard of fruits, or the flow of rivers, and a waterfall, 
instead of appreciating the beauty of nature or the hand of 
Divinity behind it, he dreams of gain in terms of money and 
thinks in terms of its market value The Gita runs down such 
busmess-mmded attitude of a greedy materialist towards the 
objects of natuie The propagator of the literary viewpoint 
sa'vs, if a man is to find peace and happiness and to settle all 
his quarrels and bickerings he must adopt and appreciate the 
poeti c view of life so far as nature is concerned and not run after 
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Utilitarian business attitude to think in terms of gain and gold- 
Poets of the world both past and present endorse this view. They 
had and have lived upto this ideal and manifested the same 
through their works. The chapter on ‘ Vibhutiyoga ’ is a full 
proof of this poetic ideal advocated by the Gita 

The poetic ideal of hie however cannot eradicate from its 
root the passion from the human mind. If the chapter on 
Vibhutiyoga is to be fully understood in its true perspective, one 
must remember that it is an attempt on the part of the Lord to 
bring near God who is outside Nature and far beyond it, without 
degrading him or without his degeneration . The God in Heaven 
becomes the God in Nature, the God in nature becomes the God 
who is Nature, the God who is Nature becomes the God wnthin 
the temple of the body and the God dwelling in the temple of 
the body is finally identified with him— the devotee The chapters 
on Vibhutiyoga and Vishwarupadarshan a make the devotee a 
really God-integrated personality. This is not sublimation but 
puiely a conversion of the outlook towards Nature and its objects. 

The use of literary paradoxes such as “ He is within all 
beings-without — ” “ Motionless, yet still moving ” — make a 
delightful reading 

The above literary elements dispel the doubt of the Bhagwad- 
gita being an impossibility on the battlefield 

Another factor that lends charm to this beautiful poem is 
that Krishna, the charioteer of Arjuna, the great Warrior becomes 
his friend, philosopher and guide This quick change over 
amazes the reader 

The most natural dialogue between the teacher and the 
disciple is another point of beauty The pithy and epigrammatic 
sentences like “ Na me bhaktah pranasyati ”, “ Dlurastatra na 
muhyati ”, “ Yoga-Kshcmam vahamyaham ” are assets of the 
poem 

Thus the poem possesses a number of grraces threaded like 
peads in a necklace 

4. Philosophical Approach 

But the Bhagwadgita is not merely a scrip tuie nor is it a 
bo^k of ethics, noi a best litcraiv gem It is more tlran all these 
It-j lasting V alue is because of its metaphysics, its philosoplty of 
. '^.f and non -Self ( Atma and Anatma ) A student of philosophy 
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is enamouied of the correct and exact discrimination between the 
Self and non-Sclf. Leading philosophers of this land and the 
whole woild have been deeply touched and have found comfort 
111 this great book, only due to its thorough and complete analysis 
of this universal riddle of the Self and the non-Self. The clear 
understanding of this problem result in the lenewal of life, an all- 
round development of the body, mind and spirit and all-sided per- 
fection in knowledge. Thoughtful men always devote themselves to 
speculation on metaphysical problems and insist on the necessity 
of pure knov'ledge for release Ivnowledge is primal ily concerned 
with the Self and aims at realising the identity of the Self with the 
Absolute. The whole content of the Gita lies in the field of knowr- 
ledge. Arjuna is taught that the aspirant should know the nature 
of true work, that the non-Self is distinct from the Self. The Self 
is birthless and inactive, transcendent and yet imminent and 
dwelling in the hearts of all. In the Bhagwadgita we not only 
come across the subtle demarcation of the Self and tlie non- 
Self, but also the ways to attain this perception of the Self 
as distinct from non-Self. This perception can be attained by 
approacliing those who know, with humility and with reverence 
and questioning them after a careful study of the sacred scriptures, 
self-subjection, severe conti'ol and discipline. It is, therefore, the 
science of reality and the art of union with reality, as indicated by 
the colophons “Bralimavidya” and “Yogashastra”. To apprehend 
the Self one must be ready to imdergo rigorus discipline, to cleanse 
the mind of all distractions, purge from the heart all corruption 
and concentrate upon the Self. The Self alone is to be seen, heard, 
contemplated and meditated on. Everything else will be known 
by those who have seen, thought of and understood the Self. 

5. The Eye of Devotion ' Bhakti ’ 

The philosophical approach to the Gita is no doubt very 
good. But the real philosopher cannot be barren of devotion. 
The man of perfect knowledge is full of love. He develops the 
relationship of trust and love for a personal God He tunes his ' 
will to the Divine purpose. His heart longs to dwell incessantly 
in all lives to come, in the contenplation of the flood of supreme 
bliss the union of the soul with God The Lord of such devotee 
is not in serene and calm contemplation untouched by the heart 
of his devotees He is a saving God of Love believed and 
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expel lenced as such by the devotee. He is the bestow er of srdva- 
tion on those who beheve in Him, “This is my w'oid o( piomisc, 
that He who loveth me shall not pciish 

The approach of devotion is, thcicfoic, tlic appioach of Io\c 
to personal God. Its foundation is faith, and the i espouse with 
which It meets is giace Devotion can only manifest itself in man 
when God is conceived of as a personal God, a Saviour worthy 
of trust and leady to be giacious The docliinc of ‘ asataia. 
piopounded in the Gita suppoits this In this poem wt do not 
only find the personality of God, but also his descent among 
men for giacious puiposes This science of love, is a vital clement 
ill the way of life. This is the speciality of the Gita In the words 
of W P. Hill, “ One of the Gita’s strongest claims to fame, one of 
the Chief causes of its age-long populaiity, is the fact that after 
centuries of pent-up emotion it picscntcd the woi shipper with a 
visible object of devotion and taught the value of pure, disinterested 
Love in the religious life ” 

A scient-Devotee ( Jnam-Bhakta ) loves the Gita for reasons 
stated above He cannot sit tongue-tied when the name of the 
Gita comes He has a charming and enchanting atti action for the 
Gita, for Its doctrines of knowledge and devotion He declares 
that the object of devotion in the Gita is a pcison woithy of love. 
Again the devotion of the Gita is no unreasoned ecstasy, divorced 
from the duties of practical life and dictates of common sense. 
Devotion is but one essential element in a rehgious attitude ivhcre 
knowledge and action play their ’due part No true religion should 
ignore emotion, and no true emotion should isolate itself from the 
functions of reason and will and the balanced man must develop 
fully every element that makes up personality It is for these 
reasons that the best Jnanin is also the best Bhakta, and thus a 
perfect man 

6. Vision of Devotion 

Devotees have gone very deep in their experience of love 
They consider that out of all the qualifications love for the Loid 
is the most important one because if the love for the Lord is deep- 
rooted in a man, he is inspired to acquire all the rest, and all the 
lest of the quahfications would never be sufficient without the 
love for the Lord Scholars mistake the notion of love for an 
intense desire for Hberation from the cycle of briths and deaths and 
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for union with God They forget that to put it that way sounds 
selfish and gives only a pait of the meaning The devotee, in fact 
wills to be one with God, not in order that he may escape from 
urcaiiness and suffeiings, but in order that he may act with Him 
and as He dloes, Ijecause of his d.eep love for him We find eminent 
devotees like Tukaiam, Narshimha Mehta and others praying 
for bii th in this %vorld and not foi liberation Even Shankaracharya, 
the propagator of absolute non-dualism, has pi ayed for rebirth in 
his Bhakti songs. 

Arjuna explains three outlooks of such devotees, namely 
as (a) a son, (b) a fiiend and (c) a beloved. 

The Gita does not advocate the idea that a devotee is the 
servant of the Lord, nor that he is a beggar before the Lord. Such 
attitudes of lov'c have given lisc to the concepts of weariness and 
sufferings and devotion as a means to escape such sufferings 
by attaining liberation. 

IThe Devotee as a Son 

(a) The attitude of the devotee as a son of God is an enligh- 
tened attitude. He enjoys the pleasures and sufferings in the world 
as if he is in the house of his father. He never prays to escape 
from weariness and sufferings He denies any such weariness and 
sufferings and says that even if they are sent by his father, the 
God, it is his duty as an ideal son to decrease such weariness and 
sufferings of the world, and thereby feel and give happiness for 
himself and to his father. God is his mother too. The devotee gets 
paternal as well as maternal love from God. In the Gita he reads 
the paternal admonishment if senses make him deviate from his 
path of devotion, and he also reads the full-fledged manifesta- 
tion of maternal love and affection, shielding the faults of her 
devotion-minded son and encouraging his little acts of grace. 
The devotee feels he is, as if, taken in the lap by his Divine Mother, 
given a kiss and asked to mend his ways of life. Thus here every 
word of the Gita is acceptable to him because it is his Father’s 
discourse and mother’s kind letter. 

The devotee as a friend 

(b) The attitude of the devotee as a friend of God is a 
praiseworthy attitude The devotee of this stage is far advance 
than a common man, say, even more than an ethical man When 
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the culmination point of this attitude is i cached the devotee ex- 
periences smallness and dependence and feels that this smallness 
and dependence aie bound to remain m the attitude of the devotee 
as a son Patents are always great lioth in age and experience, 
they are independent too in their thinking and ways of life They 
greet the child and thereby do favour to him by giving him their 
blessings 

The devotee, theiefore, is after a state of mind wherein these 
ideas of smallness, dependence and favour have no place He 
IS inspired to adopt the friendly attitude In this frame of mind 
the devotee is replenished with the spirit of equality with the 
lord Life becomes a play for the devotee He feels that he has 
been made to take birth upon this planet by the Lord to give 
him company in His Divine play There is no question of small- 
ness, dependence or favour in a game between two friends. Both 
have equality of qualities and abilities Furthermore the devotee 
feels that he is an invitee to the play, and therefore gets special 
treatment in all respects from the Lord, and yet he is no way 
under any obligation to the Lord. 

The Devotee as a beloved 

(a) The devotee in the attitude of a friend of the Lord 
expenences equal status with the Loid, but thereby he fears he 
may lose regard and respect for the Lord, and the ego may over- 
power him The devotee looks forward to a state wherein he can 
mingle both smallness and sameness, dependence and independence, 
favour and equality On the horizon of his supremely divine 
mind then dawns the enchanting blissful moon-like outlook of 
himself, being a beloved of the Lord The mixed feelings which 
a beloved expiiences are indescribable in words She is to her 
husband more than his better half The better half experiences 
to a grcatei extent the a]:)ove-mentioned mixed feelings of smallness 
and sameness, dependence and independence, favour and equality, 
but she claims her husband as of right and therefore envies her 
husband s beloved \Vhereas it is not so in the case of beloved. 
She has no claim to make and thei efore is acclaimed by her lover.' 
She cnjo\s union as leell as separation She does not envy the 
o .tci half, though the better half envies her Therefore, emerges 
tnc final blissful outlook of only pure love of the beloved, not 
bjtiiciiiig about qualities A beloved always longs for her lover. 
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Slie enjoys this longing, as well as the union with her lover A 
■wife has no longing, she has the pleasure of union, but a beloved 
has the additional happiness of longing Therefore, the beloved 
shaies the heart of her lover, she has intimacy with him, she is 
one with him, and ^ ct she is disttinct from him 

The devotee of this state of mind expciiences unbounded 
bliss from the Gita, for it contains the utteiances of his lover, 
the Loid His mind is untouched by the critics and scholars 
The Gita is a love-letter of Lord, the Lover, to a devotee of this 
state. Every word of it brings before his mind the picture of his 
blissful lover He reads and re-reads the letter. His behaviour 
becomes mysterious after leading the Gita. He at times sheds 
teais and sometimes laughs boisterously; he sometimes becomes- 
serene, whereas at other times he jumps and dances with over- 
whelming joy; he turns pages after pages of the love-letter or he 
sits staring at one page only; he becomes verbose in his talk about 
lover’s letter to his friends, or he keeps complete silence even 
^vhen questioned. He is in his own self at all such times and at 
all such moments. It is a matter of rare fortune for wordly people 
to have Darshan of such devotees, and even after having Darshan 
to understand their hearts. 

Thus before the rise of knowledge, duality is misleading" 
but when our understanding is enlightened, we perceive, that 
duality is more beautiful than even non-duality and is conceived 
so that there might be worship, and worship is hundred times 
greater than liberation The millonaids of Gokul had spiritual 
peace even without knowledge because of their attitude as beloved 
towards the Lord We find total surrender to the Supreme in the 
attitude of the devotee as a beloved 

Conclusion 

Thus the Gita propounds the different roads by which the 
end of spiritual aspiration is reached. The beauty of love excites 
the poet, the devotion does the devotee, philosophy the philosopher 
morality the Moralists and Sanctity the Pious just as Krishna was- 
perceived in different forms when he entered the royal Court 
of Kamsa, so also the Gita is perceived in different ways by persons 
according to their outlooks, and they find justification for their 
outlook The Gita is our Another, and like Mother the Gita looks 
after the needs of all her children, high or low, small or great,. 
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liteiate or illiteiate, philopsopher or devotee, moralist or 
leligiomst 

But so far as I am concerned, I behold the Gita as a love- 
letter and I lose myself in it I do not find its equal even in the 
Vedas or the Upanisads then why talk of other scriptures of the 
■%vorld ^ 
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REAL REVERENCE FOR THE GITA " 

Sx'i Satya Sai Baba 


Spcakcis who aie out to spicad the Gila have multiplied 
now-a-days and as a consequence, a vaucty of inlerprelations, most 
of them far removed fiom the genuine one, has emanated, cloud- 
ing die tiue significance. Interpretations follow the nature arid 
character of each c.xponcnt. Once an opinion is formed, he tries 
to buttress it isdth appropriate arguments and prove all others 
wrong. It is then repeated paiiot-like on every occasion; no 
attempt is made to practise the Gita and make it part of one’s 
actual life. Such persons pretend to be great Gita Pracaraks 
and go about, heavy with the buiden of creden?ials and 'titles. 
They ruin dicmsclves by this deception and undermine the tiust 
placed in the Gita 

The ivords of God are, each one, fit for translation into actual 
life, not, for scattering into the ears of men to reap fame. But, 
the times have gone so awry that they are today, misused for 
acquiring publicity and praise ! Those who listen to the exposi- 
tions of these Pracaraks, are also neglecting to question the bona- 
fides, they do not care to examine whether the persons, who 
extol the Gita to the skies, have tasted the sweetness of its 
teachings. Words and deeds are far apart; they exhort others 
but those who are exhorted find that the teachers do not them- 
selves follow the lesson ! No, not even one in a million. 

Theie are some who boast that they have the entire Gita on 

* Qjaoted from August 62 Number of ‘ Sanatana Sarathi ’ ( pages 237- 
243 ) with kind permission of the Editor. 
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the tip of the tongue, that they can loU out, on the spot, tiny shhh^ 
from the Gita which >ou want to hear, if only the chapter and 
number aie given, or, they can quote chapter and number for 
any phrase or w'oid you give. I am inclined to laugli v/imn ^ucli 
seholarship is exhibited. Poor tongue, that it sliould can \ so much 
on Its tip, without any of it being absorbed in actual life or daily 
practice ' A gramophone lecoid can repeat as welt as they; and 
with equal benefit to itself Practising one veme certainly yields 
more benefit than learning all the vciscs by rote and ictaiuirig 
them in memory. Aijuna proved every word of Krishna 
true, by piactising it His sincerity won him the Grace of 
'Krishna 

It is a pity that even cxticmcly learned Pundits at the present 
’time aie unaware of the thull of putting into practice a single 
word of the Gita What then arc we to say of the nonlcanicd, the 
Ignorant ^ In shoit, even some very reputed exponents of the 
Gita are paying false to its teaching, acting contrary to the message. 
To the Song of the Lord, each one adds a fancy note of his own, 
to demonstrate his special tivist in scholarship, or his favourite 
predihction Let us consider one example of this type : Tlic lOtlt 
-verse of the 6th chapter ol the Gita declares that “ Parigraha ” 
is a great sin 

Now, those who accept the Gita as authority should act 
avoiding Parigraha, isn’t it ? Paiigraha means “ accepting ” 
even for the upkeep lor the body and the maintenance of Dliarma ! 
These Pracaraks however, do accept, 99 per cent, of tliem ! 
The condemnation of Parigraha applies to all forms, there are 
no modifying circumstances or exceptions Yet, collections and 
contributions are asked for Gitayajnas, as ‘ offerings ’ during 
Arati, as expenses for the Gita Pracarak Sanghas, as Nazar 
or Kanuka for the Guru , lectures are ‘ sold ’ for tickets, as enter- 
tainment ( like the drama and cinema ) is sold People who do 
these have no faith in the words of Krishna; for, had they the 
faith, they would not have behaved in such contrary ways If 
they were convinced that it is wrong, they would not be tempted 
to act so They explain the Shloka to others and feel that their 
duty IS done ,they don’t feel the need to follow the advice themselves 
That is the spirit of the times, for, this is the age of hypocrisy 
People who watch this type of Gita Pracar lose faith first in the 
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Pracarak and later, in the Gita itself. The publicity dissolves 
into mere pomp and vanity. 

The teachings of the Gita do not get the respect that the book 
gets Thousands of people, when they see the sacred books, Gita, 
ilamayana, Bhagavata, Bharata, etc., bow their heads, press them 
to their eyes, place them on their heads, keep them on a special 
Seat in tlxe shrine and reverentially placing a few flowers on them, 
they sit with closed eyes and, with tear-drops rolling down their 
'cheeks, fall prostrate before the books and rise very much satisfied 
with themselves ! All tliat reveience is for the stack of 
paper, really; not for the contents of the books, the subjects they 
deal with. 

What the head must carry is not the weight of the paper, 
but, the message explained thereon. Attach value not to the book, 
but to the subject; revere, not the volume, but the matter expound- 
•ed therein. Install it not on the altar, but, in the heart. For it is 
only then that the authority of the Gita will be honoured steadily, 
at all times. The mind will not be cleansed of egoism or the like 
evils by all these outward forms of reverence : learning by rote, 
offering worship in the shrine room, holding on the head, pressing 
on the eyes etc. Let the message enter the heart; put it into actual 
practice and taste the joy that comes therefrom. That is the way 
of honouring the Gita. 

The tastiest dish can never end your hunger, if you place 
it on the head or press it to your eye or fall prostrate before it. 
The Gita too is on par with this. The Gita is a tasty dish, full of 
the sweet ingredients of Bhakti, Jnana, Karma and Vairagya. 
Eat it; drink it One mouthful is enough. The hungry man does 
not need all the grain that is harvested, a handful of rice suffices. 
The thirsty man need not drink the Godavari dry; a glass of 
Water is enough 

He who has hunger for God need not consume the entire 
Gita, It can be quenched by practising even one Shloka A box 
■of matches has many sticks; if you want to light a fire, you need 
strike only one; you can grow the little flame into a huge fire, 
with care and diligence. The entire stock of sticks need not be 
struck There are 700 sticks in the Gita, each one, a stick from 
which you can light the flame of Jnana Strike one on the stone 
of experience, that is enough. 
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The Gita has to be used thus for self realisation, that is the 
holy task for which it is designed It is a great ^\^rong to misuse 
it, all attempts to use for fame and fortune, for titles and display 
aie but symptoms of egoism, they are acts of saciilcgc The 
‘ o-andha ’ must be extracted fiom this ‘ grantha that is the 
test of scholarship , the fragrance ( gandha ) is the essence of the 
book ( grantha ) Do not on the other hand transfoim the maslaka 
into a pustaka, the biam into a book 

See God in the stone, do not change God into stone That is- 
the vision, which is highly desirable The stone must be visualised 
as Divine, suffused with God, which it leally is This vision is the 
precious gift that God has given the people of this land Pearls 
do not float on the waves of the ocean, dive deep into the silent 
caverns at the bottom if you yeain foi them The people of this 
land have sought God m this manner since ages 

The practice of Dharma is the body, the realisation of God 
is the heart, this is the tiuth that has urged the people here to 
maich for^vard and save themselves They aie not slaves to mere 
outward polish, external embroidery, or material comfort They 
search for the basic Atma with the inner eye and cultivate detach- 
ment from everything which hampers that search The people of 
Bharatavarsa, who have this grand nature, are, howevei, attr-acted 
today by material progress and outward pomp • This is a tragedy 
much to be regretted 

Those who go about expounding the Gita with the object 
of earning money are thereby keeping God far They may find 
out and give various justifications for their behaviour, no doubt; 
but, no one who has real faith in the Gita or ^vho is a real adheient 
to Its teaching can accept their explanations 


* * 
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THE GITA AND THE NEW AGE 

T, L. Vaswani 


The Gita has grown upon me as the years have passed, until 
today it fills me, fills my life, gives it a meaning, a joy, that flows 
as a mountain stream 

In the days of my youth, my soul was stricken with sadness 
and darkness brooded upon my world. In that period of my life, 
Sri Krishna was to me but a name or a long-forgotten figure 
of a dead past. Yet my very bones cried out, again and again : — 
“ O Thou, the Ancient One, give me the light I need; storms and 
darkness have fallen upon me Give me the light ” 

In that night oi my soul, methinks there came to me an 
urge from within . — “ Be a little one, and be still ” I entered 
more and more, into silence I began to understand what detach- 
ment is. In silence, I began to learn what re- valuation ” of 
life means to a pilgrim on the Path. 

I took up the Gita and went through it, again and again, 
and learnt to meditate on it shloks by shloks. I lived for sometime, 
in silence, away from the crowds, away from shouts and tumults. 
In that period of silence, the thought of the Gita grew upon me, 
and I saw the Gita better I began to study the Gita (1) as a gospel 
of duty , (2) as a revelation of wisdom, and (3) as a scripture of 
dedicated life, a life of communion with Krishna and life of love 
and offering to the lowly and the heavy-laden in this world of 
tragedy and tears. 

“ The beauty of the birds’ song is not measured by its length ”, 
said the Russian writer, Chekhov The beauty and wisdom of 
the Gita are not measured by its size. It has seven hundred verses 
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only But what a light they throw on man and his destiny. Here 
is a “ structure built to music and, therefore, built forever. ” 
To crowded audiences desiie to speak, today, piofessois 
and preacheis of the Word of God ICrishna’s audience consisted 
of but one — Arjuna. And how brief, beautifully brief, is Krishna’s 
song I have seen the whole of the Gita punted on one sheet of 
paper What a difference between our way and Krishna’s way 
We are so talkative Krishna’s way is so simple We arc talkative 
because we talk metaphysics and we talk from IBooks. Krishna’s 
message is brief because it expi esses life * and life, tiuc life, the 
life hidden in the heart, is this three fold communion with the 
divine, in nature, in man and in history 

(2) 

Many years ago, a little book was written by a Bavarian, 
a painter and musician. The name of the book Was, 
Book of the Secrets of God It thrilled many men and women in 
Germany, Austiia and Bavaiia The Book was written by a simple 
man who did humble, manual work, day by day. Suddenly the 
life of this man, was transformed And they asked him ' — “ Tell 
us how your life was transformed ” And he said * “ They did it *’ 
“ Who ” ^ They asked him And he said — “ The great ones 
of the East They have been my Hidden Helpeis ” " Who are 
they — Your Hidden Helpers, — ^whom you call your Masters, 
and who have changed your life ” And he said . — “ The Gita 
and the Upanishads ” 

In his little book this Bavarian painter and musician gives 
a teaching which I have some times called the “ Gita simplified ” 
He says. Firstly . — “ Go within you ” Is this not too, the 
Gita’s great ^vord to all ^ “ Within you is the supreme ” 
Open your heart ” Is the teaching of the Bavarian painter 
and musician, a teaching which re-interpretes in the veiy wmids 
of the Gita the central thought of Sii Krishna 

Secondly says this Bavaiian painter — “ If you will 
open your heait, learn to shut out the ego ” Is this not too, 
the teaching of the Gita ? The little “ I ” must go, if the God 
^vlthIn you, is to glow 

The Book of the Secrets of God says, thirdly “ Make youi 
life a song ” The Gita is Krishna’s song, asking everyone to make 
his life a song—, of dedication to the Divine Life Krishna’s song 



T. L. VASWANI 


83 


is a call to Life, — a life of new awakening, of self-effacement and 
self-realisation. Krishna gives us the essence of his spiritual com- 
munism in half a ‘Shloka in the Gita, when he says that the 
man who cooks food for himself alone is a thief. A new social 
order cannot arise if we continue to trample upon the teachings 
of the Lord. We must not cook food for ourselves only. Let us 
share our food ^vith others Share what you have-share your 
money, your knowledge, your life, with others, and you will bear 
^\itness to the truth that God, veiily, doth move in society. 

It was in the dark days of famine, in Calcutta that I saw, 
several years ago the picture of a motlier. In her arms was a 
pretty child for whom she begged. But the mother failed to get 
food and the child collapsed in the mother’s arms That picture 
has haunted me again and again. And I have, again and again 
recalled the words of the Gita : — “ He who cooks food for himself 
alone is no better than a thief. ” In such a world of “ thieves ” 
Ki ishna’s true disciple moves with the longings in his heart to serve 
the Lord. Krishna’s disciple wanders not to talk of creeds and 
philosophies : — He moves among men to bear witness to Krishna’s 
Religion of Compassion, Fellowship and Love 

Krishna calls us to go forth among the people to share with 
them what we have. To give love to our neighbours is verily to 
live the Gita 

Many years ago, I read of Fiammarion, the well-known 
astronomer of France He was over 80 years ivhen he passed away. 
Once, they asked him, what the secret of his life and of his poiver 
of work was “ Yes, ” he said, " I have Worked steadily 10 hours 
a day ” and they referred to his tremendous work everyday, 
blended with serenity of mind What is your secret ^ ” They 
asked him. He gently said — “ I have never been ambitious ” 
He paused, then said — “ How can I look at the heavens and be 
ambitious ^ ” Fiammarion ivas not ambitious He only longed 
to serve suffering humanity 

So does the true disciple of Krishna He lives in the presence 
of the Infinite and has compassion for the creation that groaneth 
in pain His heart is humble and with the sweet incense of com- 
passion in his heart he fain would serve men and women and 
birds and beasts and leaves and flowers and hills and streams 
and rocks and seas 
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( 3 ) 

We are told that the present is a turning point in liistory. 
We are told that atomic or hydrogen energy, used at any time in 
a new world war, may destroy mankind As I survey the situation 
of the world. I find the nations are swayed by cults of greed and 
power. 

‘ And what about India ^ ’ I am asked What answer can I 
give ^ Once India lived Once her life was in communion with 
the Atman, the spirit, and with Universal Humanity. Today, 
India wanders in unrest She will live again in the day she will 
verify and enrich the Gita’s vision of life. Her mission in the 
coming days is to reveal the synthesis of freedom and spirituality. 
To be truly spiritual — ^says the Gita — is to be tiuly free For 
spirituality is inner liberation And out of the inner are the issues 
of outer life 

At this hour, vice and vanity, luxury and pride, have sapped 
the inner stiength oi civihsation. At this hour the machine sits 
heavy on the heart of man At this hour. Humanity lies wounded 
in the house of her own children who have renounced the worship 
of eternal values and built altars to the Gods of “ State ”, 
“ Empire ”, or “ Race ”. At this hour, in the silent spaces of 
the night, which is creeping over the nations, methinks, I hear 
the call of Sri Krishna, the call of the Gita . — " Stand up, O 
Aijuna : and act unafraid, offering your life as a Yajna, in the 
service of the broken, bleeding children of Humanity 


Hi Hi 
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EXISTENCE IS SUBSTANCE AND LIFE IS SHADOW * 

Meher Baba 


Existence is Eternal whereas Life is perishable 

Comparatively existence is what his body is to man and 
Life IS as the cloth that covers the body. The same body changes 
clothes according to the seasons, time and circumstances, just 
as the One and Eternal Existence is always there throughout 
the countless and varied aspects of life. 

Shrouded beyond recognition by the cloak of Life with 
its multifarious folds and colours, is Existence Unchangeable. 
It IS the garb of Life with its veils of mind, energy and gross forms 
that “ shadows ” and superimposes on Existence, presenting the 
eternal, indivisible and unchangeable Existence as transient, 
varied and ever-changing. 

Existence is all-pervading, and is the underlying essences 
of all things, whether animate or inaminate, real or unreal varied 
in species or uniform in forms collective or individual, abstract 
or substantial 

In the Eternity of Existence there is no Time. There is 
no Past and no Future; only the everlasting Present. In eternity 
nothing has ever happened and nothing will ever happen. Every- 
thing is happening in the unending NOW. 

Existence is God, whereas. Life is illusion ' 

Existence is Reality, whereas, Life is imagination. 

* This lecture was delivered by the author at Rajahmundry, 1st March 
1959 Printed here with the permission of the author as well as the publisher 
•of his •writing. 
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Existence is Everlasting, whereas, Life is cphemcial. 
Existence is Unchangeable, whereas Life is cvcr-changing* 
Existence is Freedom; Life is a binding 
Existence is Indivisible, whereas Life is multiple 
Existence is Impeiceptible, whereas Life is deceptive 
Existence is Independent, whereas Life is dependent on 
mind, energy and gro^s forms 
Existence is, whereas. Life appears to be. 

Existence, therefore, is not Life 

Birth and death do not maik the beginning oi end of Life. 
Whereas the numerous stages and states of Life which constitute 
the so-called births and deaths aie governed by the Laws of 
evolution and reincarnation Life comes into being only once, 
with the advent of the dim rays of limited consciousness and 
succumbs to death only once on attaining the Unlimited Consci- 
ousness of Infinite Existence 

Existence, All-kno\ving, All-powerful, All-present God, is 
beyond cause and effect, beyond time and space, beyond all 
actions 

Existence touches all, all shadows and all things Nothing 
can ever touch Existence. Even the very fact of its being does 
not touch Existence 

To lealize Existence, Life must be shed It is Life that 
endows limitations to the Unlimited Self Life of the Limited 
self IS sustained by the mind creating impressions; by energy 
supplying 'the impetus to accumulate and dissipate these impres- 
sions through expressions, and by gross forms and bodies, func- 
tioning as the instruments through which these impressions are 
spent, leintoiced and eventuality exliausted through actions 

Life is thickly linked with actions Life is lived through 
actions Life is valued through actions Life’s survival depends on 
actions Life cognizant is actions-actions opposite in nature, actions 
affirmative and negative, actions constructive and destructive 

Therefore, to let Life succumb to its ultimate death is to let 
all actions end When actions end completely. Life of the Limited 
self spontaneously experiences itself as Existence of the Unlimited 
Self Existence being realised evolution, and involution of 
consciousness is complete, illusion vanishes and the law of re- 
incarnation no longer binds 
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Simply to desist from performing actions will never put an 
end to actions. It would merely mean putting into action yet 
another action — that of in-activity. 

To escape from actions is not the remedy for the uprooting 
of actions. Rather, this would give scope to the limited self to 
get more involved in the very act of escaping, thus creatmg more 
actions. Actions both good and bad, are like knots in the tangled 
thread of life. The more persistent the efforts to undo the knots 
of action, the firmer become the knots and the greater the 
entanglement 

Only actions can nullify actions, in the same way that 
poison can counteract the effects of poison. A deeply embedded 
thorn may be extracted by the use of another thorn or any sharp 
object resembling it, such as a needle, used ^vith skill and precau- 
tion. Similarly, actions are totally uprooted by other actions — 
when they are performed by some activating agent other than 
the “ Self ». 

Karma Yoga, Jnana Yoga, Raja Yoga, and Bhakti Yoga 
serve the purpose of being prominent signposts on the Path of 
Truth, directing the Seeker towards the Goal of Eternal Exis- 
tence But tlie hold of Life, fed by actions, is so tight on the 
aspirant that even with the help of these inspiring signposts he 
fails to be guided in the right directions As long as the “self” 
is bound by actions, the aspirant, or even the pligrim on the Path 
towards Truth, is sure to go astray through self-deceptions ' 

Throughout all ages, sadhus and seekers, sages and saints, 
mums and monks, tapasvis and sanyasis, yogis^ sufis and tahbs, 
have struggled during their life — time undergoing untold hard- 
ships in their efforts to extiicate themselves from the maze of 
actions and to realise the Eternal Existence by overcoming Life 

They fail in their attempts because the more they struggle 
with their “ Self” the firmer the “ Self” becomes gripped by 
life, through actions intensified by austerities and penances, by 
seclusions and pilgrimages, by meditations and concentration, 
by assertive utterances and silent contemplation, by intense 
activity and incativity, by silence and verbosity, by “japas ” and 
“ tapas ” and by all types of Yogas and “ cheelas ”. 

Emancipation from the grip of Life and freedom from the 
labyrinths of actions is made possible for all and attained by a 
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few, when a Perfect Master, Sadguru, or Qutub is approached 
and His giace and guidance are invoked. The Perfect Master’s 
invariable counsel is complete surrender to Him. Those few 
who do surrender their all-mind, body, possession, so that with 
their complete surrender they also surrender consciously their 
own “Self” to the Perfect Master, yet have their very being left 
conscious to perform actions activated now only by the dictates 
of the Master. 

Such actions, after the surrender of one’s “Self” are no 
longer one’s own actions. Therefore, these actions are capable 
of uprooting all other actions which feed and sustain life Life 
then becomes gradually lifeless and eventually succumbs, by the 
grace of the Perfect Master, to its final death. Life, which once 
debarred the persevering aspirant from realizing Perpetual exis- 
tence can now no longer work its own deception 

I have emphasised in the past, I tell you now and I shall, 
age after age, forever more repeat that you shed your cloak of 
Life and reahze Existence which is eternally yours 

To reahze this Truth of Unchangeable, Indivisible All- 
pervadmg Existence, the simplest way is to surrender to me 
completely; so completely that ^you are not even conscious of 
your surrender, conscious only to obey me and to act as and 
when I Older you 

If you seek to live perpetually, then crave for the death of 
your “deceptive self” at the hands of “complete surrender” 
to me This Yoga is the essence of all Yogas in one 


* :{« 





16 

GEMS FROM THE TREASURY OF WISDOM 

Avadhoot Mahendra Baba 


The Bhagawadgita is, to me, the greatest mine of wisdom 
ever given to the human race. From its sacred pages many 
beautiful gems flash their brilliance into the minds of men and 
become tiansformed into rays of divine light. From this book 
alone a man can find God and break the bonds of Samsara and 
rebirth. 

The outstanding verses ot this great work are so numerous 
that in any article or discourse only a few aspects can be presented. 
We must, of course, assume that the reader is already acquainted 
with the Gita and in order to prevent the tiresome repetition of 
verses, only chapter and verse references are given. The refer- 
ences have been chosen as a collection relating to the fundamentals 
of the Dharma and a basis which should be properly known and 
understood. We see and experience that too many Hindu people 
are turning to the worldly life and even to foreign Dharmas, 
because they cannot get help in understanding their own reli- 
gion. From birth to death, the individual today, is being brain- 
washed and conditioned into a pattern of society which is mostly 
based on foreign ideas and does not lend itself to a spiritual life 
There are a number of vital points which one must know 
and accept if the term, Hindu’ is to mean anything This collec- 
tion of references if studied with care form the ground-work 
upon which a Bhakta can build a life of happiness and gain that 
knowledge which will be his best investment for the future 

The Gita was never intended as light reading matter nor 
to be read through and put aside We' should not simply read 
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the Gita but give it the detailed study it deserves. This involves 
going through it vcise by verse and even silting in meditation 
to get inner knowledge of these verses which arc not leadily under- 
stood This method is moic helpful tlian reading the commen- 
tories and opinions of others 

The Gita has been tianslatcd into English moic than one 
hundred times and some of these have utilised all the beauty 
and expression of the English language to give it real meaning 
and expi'ession We should be happy that the English-speaking 
public have shown such inteicst and cicated such a ticmcndoiis 
demand for its widespread publication Tianslations have also 
been made in most Euiopean languages and a Japanese tianslaiion 
has proved to be a best seller. 

The Bhagawadgita is the most wondciful book c\cr wiittcn. 
Its compactness and sincerity have given it a larger following 
than any othei t^rmted book For those seeking a nobler and 
better way of life it should be their constant companion For 
those seeking the Great Liberation it is an indispensable text 
book It IS the only book one need ask a Bhakta to study and t.ie 
only one we need lecommend to enquiiers ovciseas Within 
Its pages a man or woman will find a peifcct guide from birth 
to death and beyond. It contains everything one needs to know 
and understand for the realization of and union with God 

We believe and accept the Gita as the levealed woid of 
God, a re‘'tatement of truth which had already been taught m 
the distant past ( IV. 1-3 ) Viewed in this light the speculations 
of the scholars ( mostly foreign ), who try to piobe beyond the 
Gita and form theoiies about its origin, age and possible forms, 
are mostly futile These things aie of no importance to the tiue 
Bhakta Divine wisdom is viewed in the light of its spiritual 
value and not from the point of view of scholarship or histoiy. 
The Gita is common to all Indian schools of thought which accept 
God and the authoiity of the Vedas. The devotees of Shiva, 
Dattatraya or Jagadamba are not perturbed in any way because 
the Gita is spoken by Lord Krishna The tiue Hindu takes 
divine wisdom without regaid tor the source from whence it 
comes If we believe that with God all things are possible, there 
is nothing which a true devotee need reject A broad and \vide 
acceptance of these things is of greater value in the spiritual life 
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than reason, logic or analysis. Faith is still the foundation stone 
on which miracles are performed and tlie magic key to unlock 
the dooi to contentment, peace and happiness. If We are sincere 
in our faith and in whatever form we visualise and worship the 
divine, then that worship is acceptable to God (VII 21 ) Faith 
is India’s greatest need today; faith in the ancient past, faith in 
the present; faith in the future. The faith, insight and imagi- 
nation of a child \vill find God while learning and scholarship 
will fail We must not foiget that the faith of Hanumanji was 
so great that he ^vas able to fly thiough the air to reach Lanka, 
yet Shree Rama, the divine incarnation of God, had to build a 
causeway. 

We may soon see the widespread breakdown of world reli- 
gions but this will pave the way for a universal religion based on 
the teachings of the Bhagawadgita Meanwhile, we cannot fail 
to see a spiritual decline in India over recent yeais People 
are no longer appreciating their ancient cultures or treasures 
like the Bhagwadgita Instead they are turning their attention to 
mateiial things and imported ideas. Secularism, which is admired 
without any apparent reason, means a nation without God or 
religion The idea was once popular m Western countries but 
has since been rejected No nation ever flourished if it gave its 
attention only to material advance and neglected the moral 
stability of spiritual life This brings us to a position where the 
Gita IS needed more than ever today. Westernisation and 
industrial progress does not mean that one has to reject the 
Sanatana Dharma The social reconstruction of the nation 
can only be possible when its people are reconstructed spiritually 

So many pepple call themselves Hindus without knowing 
what they are supposed m believe It may be useful if we 
concentrate on the fundamental beliefs as they are also taught 
in the Gita. 

A Hindu must accept Sanatana Dha^'mi ( Eternal Law ) ' 
as being the revelation of god and recorded in the scriptures 
In spite of wide range of philosophic schools and speculations 
in India, the majority recognised the authority of the Vedas 
and all thought has developed from this basis ( XVI 24 ) 

We must accept an eternal moral order Such an order can- 
not exist without some supreme intelligence or God It is founded 
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on moral justice where all receive good or bad, reward or punish- 
ment, according to their behaviour The working of this moral 
order is based on the continuity of life by rebirth. Reward or 
pumsliment need not be immediate or even experienced in the 
present hfe but may come in the next life or a subsequent one. 
Most of the difficulties for the Bhakta today, come from ignoring 
this fundamental and instead of seeing life as a continual process 
of the soul, they think of it only m terms of the body’s span between 
birth and death 

All thiough the Gita the Lord Krishna is telling us of aspects 
oi faith, conduct and practice which lead to realisation of and 
union with God If we forget the rebirth process we might be 
deluded into thinking that there are promises of immediate 
lesults or rewards, we will enjoy when the life span ends But 
this we Know cannot be, except to one born with exceptionally 
good karma or specially selected for the grace of God A man’s 
Sadhana generates a spiritual energy which is never lost. The 
body forgets but the soul never. The instructions given by the 
Lord are those which will lead a man to better and more favour- 
able rebirth (VI 43 ). 

A Hindu must believe and try to understand the law of Karma 
and rebirth Understanding means our realisation that it is 
the soul which is real and not the transitory material body. West- 
ern civilisation, in spite of its attractions to young Indians today 
is based on two errors One is that you can make Samsara a 
better place or even a paradise The second is that comforts, 
ease, attention and well-being of the physical body are the only 
important things 

The Law of Karma was first revealed in the Vedas and has 
been adopted by other religions and philosophies. Jesus Christ 
believed in the reincarnation of the soul and it was widely 
accepted by the early church until a Counsel of bishops declared 
it to be against the teachings of the Roman Church 

The Lord Krishna opens his instructiom on this very law 
because of the vital necessity to understand it All other aspects 
of the Dharma pioceed only with right thinking and this sell- 
knowledge (II 11-20) Whether it is accepted on faith or 
known from realisation, it still remains the foundation on which 
Sadhana is built All thinking must be done in terms of this 



AVADHOOT MAHENDRA BABA 


93 


Law. Real knowledge comes when we see that only the soul 
is real and that the body is but a temporary garment which soon 
becomes worn out and must be thrown away ( II. 22 ). 

Karma means two Things. First it can mean the actions 
of mind, speech or body. Good or bad Karma depends on the 
things we think, say, and do. Its second meaning is the force 
or energy created by our actions and which conditions and 
influences this life or the one to follow. Rebirth comes in accord 
with our Karma ( VI 40-42 ) . 

Deeds done with dispassion, without interest to do good or 
do bad, do not make Karma. Lord Krishna teaches us ( Gh II ) 
that dispassionate deeds performed accoiding to a man’s duty, 
do not register as Karma. To kill from lust, hatred, or anger 
will take a man to hell but for a warrior, doing only the duty 
for which he was born, there is no sin ( II. 31-33 ). We reap 
only the har\"est according to our sowing. Know these things 
(VII. 29) 

Dispassion is the great virtue which leads to liberation. 
Verse contents like those of II. 38-39 are frequently repeated and 
the mind must free itself when confronted with the pairs of 
opposites”; good and bad, sweet and sour, hot and cold, love 
and hate, etc. When liberation is attained a man may still 
have to endure pain and sickness so long as he still has the 
body. A liberated one ( Jeevanmukta ) knows that he has 
brought the rebirth process to an end and he makes no more 
evil Karma. 

No aspect of the Gita is more neglected than the Sadhana 
prescribed for the final stages of liberation. Again and again 
we are given the rhethods by which we can be released from rebirth 
and united with God The method has three distinct aspects. 
They aie devotion to God, self-control and meditation. They 
are intended to be practised m unity. This is the successful 
combination which will lead to self-realisation ( Atmajnana ) 
and has been used by saints and sages lor thousands of ycais. 
Because nobody has previous experience when appioaching this 
Sadhana, Krishna called loi unflinching faith. Faith is necessary 
in both the methods and the Goal ( IV. 39 ). 

This is not a call for blind faith oi ignorance. It L an appeal 
to have confidence in a path which has already been succcssfiilly 
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tiled by others Witli lime and pi artier, this feUth turns to 
knowledge and undci standing 

The Gita gives us much piaciical instructions in mr dilation 
(VI 10-15 XVIII. 52-54 * V. 27-28). These me the practical 
methods of all schools aiming at hbciation It is the system 
which will develop concentration and piiiify the mind so tha.t 
it IS fit to leceivc and icahsc the Absolute 

Side by side vith dc\oiion and meditation the need for 
self-control and light conduct Sadhana is of little use* if s\c 
continue to stoie up Bad Kaima 'Flic ts'hole of chapter XVI is 
spoken by the Loid Kiishna and gi^cs the* clearest outline cvei 
taught as to what Itad conduct is and \vhat good conduct is, 
A warning is given to those who ignoic moial conduct ( XVL 
19-20 ) and a icmindci that c\il people will take icbnth on lower 
planes of existence From such icbiith escape is difficult Moial 
conduct and virtues of self contiol arc clcaily indicated ( XIII. 
7-11 XVI 1-3., XVIII 53) 

In relation to all Sadhana and the efforts we make m the 
spiiitual life, there is the assurance that nothing we do is useless 
or lost What we fail to attain in this hie will be leaped in 
anothei The soul lemembcrs and knows all its past cxpcncnccs. 
The efforts made in the past oi present life \\*ill lead to better 
rebirth and give us favourable opportunities in the futuic lives 
(VI 40-46) 

Some devotees do not appioach sciious Sadhana and some- 
times they become both despeiate and discouraged, thinking 
they should attain all that can be attained in their few declimng 
years They forget that the spiritual understanding they have 
in this life is probably the lesult of countless lebirths 

The Gita makes it clear that the highest goal is not leserved 
for any select few Although more rebirths might be required 
for the ultimate success, everyone should make some effoits The 
teaching that some lower castes are debarred fiom spiritual life 
is not taught either in the Vedas or the Gita (IX 32 ) 

The spiritual life is not a selfish desire Many who find 
the gems of I'usdom and have varied success wish to share their 
happiness with others There is no higher gift that one could 
give to another than knowledge oi information which will set 
otheis on the light path. The Hmdu religion has always lacked \ 
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missionary zeal and enthusiasm, yet the Lord Krishna makes 
it so very clear that they who help others on to the path ot libe- 
ration are the dearest to Him. This service is the greatest service 
we can give to God ( XVIII. 68-69 ). This is one of the closing 
messages spoken by the Lord Krishna. Those who love the 
Bhagawadgita would want to share its gems with others. There 
is no more solid or practical way to spread peace, happiness and 
contentment than this The man or woman who works for 
the moral and spiritual uplift ot humanity makes the greatest 
contribution to the peace and prosperity of the world. 



ETERNAL VALUE OF THE GITA 


Shreeram Gosavi 


There is always an objection against the old book like 
the Gita, from the so-called progressivists that, as the times and 
circumstances have changed, it is of no use reading and repeat- 
ing the value of such old books These people conveniently forget 
that however much times and circumstances may change, there 
are certain things which do not change Seasons change but 
the Sun does not change and heat and light given by the Sun are 
always necessary for life Disease may change from man to man, 
but the need of food in some form or other is always there for 
sustaining life, and the laws pertaining to it and the laws of 
hygiene are always permanent 

In the same way, there is some permanent truth in this 
world and life The Gita gives us the knowledge of such a truth 
in this world and life and hence its value is eternal and permanent. 
The Kurukshetra where the battle between the Pandavas and 
Kauravas was fought may be a tiny plain and theiefore may be 
insignificant but when it is seen that life itself is a Kurukshetra - 
a struggle for existence, as Darwin has said, then we cannot over- 
look the value of such a Kurukshetra The problem before 
Arjuna whether to fight with the Kauravas or not, may be a 
tempoial one, but when we find that such problems always arise 
befoie man and when he is confused as to his place in the woild 
and as to his duties in life, there comes the Gita to solve the 
problems of human life and to show the path he has to travel. 
Herein lies the eternal value of the Gita. 
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WORLD AND LIFE 

What is the truth about the world and life according to the 
Gita ? “By me, all this world is ^pervaded” says the Teacher. 
All beings have root in me As the mighty air moving everywhere 
is rooted in ether, so all beings rest rooted in me. Hidden in 
nature, which is mine own, all this multitude of beings, emanates 
from me by the force of Nature Under me, nature sends forth 
the moving and the unmoving and this universe goes on. I 
am the father, mother, and supporter of this ’ universe ” 

According to the Gita, God is the creator of this world and 
life. “Earth, Water, Fire, Air, Ether, Mind, Reason and Ego, 
this is the eight-fold division of my lower nature. And there 
is my higher nature — the life— element of all beings I am the 
womb of all that exists. All this universe is strung on me as 
rows of pearls on a string ” says the Gita 

WORLD— THE PLAY OF GOD 

God has created this world, all beings are his play-things 
and the world is His play ( Lila ). This play is going on 
according to the laws of play. God has set the wheel in motion. 
“ He, who does not follow the wheel that is set in motion is 
sinful and lives in vain ” Hence the necessity of Karmayoga. 
We must do our duties as long as we live “ Even I engage in 
action though I have nothing to gain or loss. For if I engage 
not in action unwearied, then the world will fall into rum.’’ 
Hence the Gita insists on doing our duties The Gita is not the 
book of renunciation of the world. 

THE GREAT PATH 

We must know this world and life, not physically only, but 
spiritually also. Without that knowledge, w^e will never leach 
perfection. The knowdedge of God, tins w’^orld and life is very 
necessary. We i. e beings are the sparks of the great Divinity 
and actoiv in his Dhone play. Therefore our indmduality must go. 
With egoism we can never have union with God and his gieat 
Divine play Attachment to life and physical enjoyments is a gicat 
hindrance in the long journey of the soul Our soul and not the 
body is eternal reality With egoism and attachment to ^voildiy 
life gone, ^v’’e can have eternal union \\*ith Divinity and Iiis Divine 
play. Then and then only life ^snlI not be a burden and death 

S. G ..7 
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Will not be a scarecrow. All the saints have gone by ihis royal 
path. Once united with the Divinity and His will the soul will 
have no pangs of birth and death, for there will always be the 
knowledge of the eternity of the soul and with the devotion for 
Divinity the soul will have eternal happiness in the grand cosmic 
play, as he will have gone beyond the egoistic sense of the 
ordinary beings on the earth 

^H'di^'lqKM'l'Crnrd \\ II 

“ Ever performing all his duties, taking refuge in Me by My 
grace, he obtains the eternal abode. 
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THE GOSPEL ON WISDOM 

Swami Venkateshananda 


Under the weight of misplaced sympathy, Arjuna had 
collapsed on the battlefield. We should not get the impression 
from the Bhagawadgita that sympathy is undesirable nor that 
war and killing a.re in any way desirable. What Krishna insists 
upon is (a) that virtue should spring from wisdom and not from 
fear of prison here, or hell elsewhere, and (b) that our actions 
should not be governed by selfish, and egoistic motivation, but 
that we should realise that we do His Will. 

Feigned virtue is worse than evil. Whereas personal hatred 
may lead us to criminal conduct, when it is unmasked, it will 
hatch a plot which will disrupt the social structure, if it is masked 
by a cloak of virtue The latter will often instigate one to social 
and political agitation in whose guise one can “ legally ” indulge 
in the crime one is averse to commit openly. Virtue should be 
second-nature; only then is it real Krishna merely unmasks 
Arjuna’c personality and points out to him that his “ virtue ” 
■^vas but a cloak to his fear and vanity 

In one verse and one of the greatest of verses — ^Krishna lifts 
Arjuna and with him us too out of the morass of misery. 

ashochyananvashochastvam ” “ You are worrying unnecessarily ” 
This, when it is used as a Mantra, can save us from endless worries 
and anxieties “ Don’t worry ” — ^should not be construed to mean 
encouragement of callousness On the contrary, it is a command- 
ment not to waste precious physical, mental and psychic forces 
in worry but to use them in working and in thinking well The 
distinction between these two should be clearly borne in mind 
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When a task is ahead of us it is work to be done. By concentrating- 
all our attention on it and using all our faculties, wc can tackle 
It well. The indolent man lets the task lemain undone and %v'hen 
the opportunity has passed behind him, begins to woriy. In front, 
It was work; behind, it is worry. This worry again cannot recall 
lost time, nor recapture lost oppoitunity. It can only make us 
ignore the present opportunity, too * Though the good God 
has put our two eyes in front ( so that wc may always look foi- 
ward, eagerly to achieve success in life ), the unwise man insists 
on looking constantly behind him. That diiver is a menace 
to himself and to society, who drives looking at the backseat 
passenger. We are allowed only to turn our head sidewa)s and 
to look in front . we need only scan the entire horizon in front 
of us, perceive every task in its correct context, and then keeping 
our gaze right in front, go ahead We should never worry. 

“ You are worried, and you speak as though you arc a man 
of wisdom ” says Krishna, addiessing Arjuna, and us, too \Vorry 
and wisdom do not go together. If your wisdom cannot guide 
you in your life, what is it worth If you are wise and let that 
wisdom guide you, you will have no time to woriy. “ Wise men 
do not worry about the living ( present ) or the dead ( past ) ” 
Look at the graveyard, where lie in peace they, who worried 
themselves with the thought that but for them the world %vould 
be ruined ! That worry perhaps took them sooner to the grave 
but did not alter the course of the world 

We bury the dead so should we buiy the dead past, our 
memories of past experience, in order that we may have enough 
room in our mind for the present thoughts and expeiiences Just 
as a wise heir buries one of his father’s propeities ( viz the body ), 
but keeps the other ( viz his wealth ), the wise man wall forget 
the past experience, but cherish the wealth of wisdom, he gained 
therefrom If the latter were also thrown away, he \vill remain 
poor If the past unpleasant experience is not forgotten, the heart 

will be ruled by baser passions of animosity, hatred, malice, and 
vengeance 

If we are not worried about the past, we are worried about 
our future I There is a lady in South Africa ivho went off her 
mind when she was told that the world would perish tvfo million 
or so years hence ' There are they, who are always worried about 
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the distant future. In their endeavour to ensure a happy life then, 
they make tliemselves miserable now. Worrying over that future, 
they miss present opportunities which could have ensured just 
what they wanted — happy future. Wisdom consists in calmly 
analysing the present situation and living up to the very best 
standards in the light of one’s own knowledge and understanding : 
and this itself will ensure that the future, when it becomes the 
present ” will find us ready to handle it similarly. We should 
work for it, plan for it and strive towards that ideal; but not 
woiry about it. 

In all such cases it is wonderful to visualise Sri Krishna 
standing in front of us and, with a smile on his lips, saying to us : 

You are worrying unnecessarily. ” The worry will instantly 
leave us 

Krishna does not stop there, but goes on to impart to Arjuna 
the highest spiritual knowledge. Scholars have pounced upon 
this circumstance to declare that (a) cn the battle-field, neither 
Krislma nor Arjuna could have been in a mood to discuss meta- 
physics and (b) there was no need for metaphysics to solve the 
issue on hand On the basis of this theory, they have ventured 
the theory that the whole of the Gita is an interpolation by a 
clever poet who wanted to immortalise his composition even 
at the risk of forfeiting his glory 

Krishna’s actions were never without significance. This 
is the lesson I draw from the fact that the Gita was revealed by 
him on the battle-field “ Look ”, the Lord seems to say, “ I 
declared it on the battlefield; and you should apply it in the 
daily battle of your life, not discuss it to pass your idle moments 
Not when your life is sweet but when you are called upon to 
swallow the bitter pill of suffering, defeat and dishonour — should 
you apply the Gita to your life. ” 

With regard to the second objection, too, I think Krishna 
w’as right Often in our life, we do not look at the problems of 
our hie squarely in their face and .‘olve them at the very root. We 
take the easy way out, content with a makeshift attempt to tide 
over tlie immediate crisis The evil root is still there and throws 
up an even greater crisis soon after Since we took the easy way 
out, out of cowardice and \v'eakness, we do not possess the inner 
stiength to face the greater crisis and we collapse If we wdsh 
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to enjoy peace of mind and happiness, wc should at the first sign 
of a problem or conflict in our life, seek its root and eliminate 
it there This will also give us sufficient inner spiritual strength 
to face others when and if they arise later on. 

Hence taking advantage of the situation, Loid Krishna 
gets to the root of the pioblcm facing Aijuna ( viz. ignorance 
of the natuie of the soul, the world and God ) and removes it 
once for all 


♦ ♦ 
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SIGNIFICANCE OF THE BHAGAWADGITA 

Dr. E. P Coelho 


To appreciate any literary work and its worth, we must 
know the time of its composition, as can be determined from 
the social, religious, economic and political conditions of the 
time. From the language of the Gita, it is apparent that it was 
composed some time during the Smriti priod It was a time 
when Buddhism with its ideals of castleless and classless society 
had taken a firm hold on the mind of the common man. It was 
a time when the tiibal hordes such as the Parthians the Shakas, 
the Huns and the Kushans, having migrated into India, were 
struggling for political power here It was a time when the Vedic 
religion with its outgrown sacrificial cult was fading into insigni- 
ficance and disbelief. It was also a time when the caste-system had 
become hardened into water-tight compartments as never before. 

Shankaracharya is said to be a pioneer of the revivalist 
movement of the Brahmanic religion But the real inspiration to 
the new movement came from the Gita The Gita was, therefore, 
the very basis and the backbone of the new movement. ‘ The 
Song Divine ’ pithily summarises in seven hundred verses the 
gist of the Vedic religion and the Vedantic thought. During the 
Vedic period there were seers who posed and propounded that 
religion under divine inspiration. During the Vedantic period the 
thinkers apparently dissatisfied with the Vedic conception of 
God Almighty, were making search of that God Almighty not 
under divine inspiration, but through the newly evolved technique 
of contemplation, meditation, penance, prayer, discussion and 
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leasomng, but their scaich even, ended in disappointment and 
fiustiation, as is appaient fiom their iittcianccs such as ‘ It is not; ’ 
‘It IS unknown and unkno\vable ’ Such agnostic tendencies coupled 
with the atheistic beliefs of Buddhism, wcic viewed with horroi 
by a section of the society of the time It was, thci cfoi e, to counteract 
these tendencies and to re-establish the prestige and the profes- 
sion of the Brahmanic piiestly class that the Gita came to be 
composed The pm pose of the Gita was to levivc the saciificial 
cult, that has become a source of income and the sole pi op of 
maintenance to the piiests The prevalence and the prcpondciance 
of Buddhism had adveiscly affected their trade and had cicatcd a 
new class of monks and nuns living on the charity from the State 
and society and having become a nuisance to society 

There were no temples nor idols in the Vedic times. A common 
man even to-day cannot think and conceive in the abstract and 
hence during the Vedic period, there arose the necessity of the 
sacrifices. In the beginning sacrifices were a means to an end, 
but as time passed they became an end in themselves A sacrifice 
used to be performed to propitiate the nature-gods for the ful- 
filment of the desires of the hosts but as the sacrifice could not 
yield the desired fruit, the whole institution of sacrifice began to 
suffer discredit and extinction During the Smriti peiiod the cult 
of sacrifice had become little known and hence the Vedic learning 
of which the priestly class was a repository, began to show signs 
of decay and hence the Gita stresses the impoitancc of sacrifice 
The word ‘ sacrifice ’ occurs in the Gita about thirty times, but 
a new meaning is given to sacrifice The new meaning was that 
the performance of sacrifice was not for external or material 
reward but for mental peace and satisfaction and the reaffirm- 
ation of Faith in God Almighty 

The Gita explodes tlie belief that God is unknown and un- 
knowable The sacred song affirms that God reveals himself from 
time to time when there is moral chaos m this world and God 
reveals Himself to raise the moral level of society Thus Lord 
Krishna who was a man-god or a personal god reveals himself 
as God Almighty, an all-pervading God, to whom people must 
^bmit and surrender Lord Ki'ishna is a god-man first and then 
od, while in most other religions, either God becomes a man or 
deputes one with a special message 
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Side by side with sacrifice as a means to mental peace and 
satisfaction, the Gita prescribes certain other remedies such as 
self-immolation and annihilation of desires for the same end It 
is desire that is the source of .sorrow. It is desiie that causes dis- 
comfiture. It is desire that makes man disconsolate and detracts 
from perfect peace of mind, but annihilation of desire does not 
mean renunciation of life as in Buddhism but rather action without 
hope of reward Abandonment of life creates a new problem of 
inaction or doing nothing and therefore the Gita disparages such 
life, as such life blocks the progress of society, and people cease 
to be active and useful citizens and contribute nothing to society 
and society suffers stagnation and deteiioration 

The Gita is a ‘ Magna Gharta ’ of the so-called casteless 
section of the then society. It offered them a new hope, a fresh 
life and inspiration and a promise of social equality with the so- 
called caste section of the then society The Gita emphatically 
asserts that even the casteless people can attain heaven and enjoy 
all the benefits resulting from the religious devotion God created 
caste-system only as a divice for the devision of labour and effi- 
ciency of work. The Gita, as misunderstood by some, is not preach- 
ing the perpetuation of the caste-system, but the obliteration of 
the blot of the rigidity of the caste-system A truly self-realized 
man treats a Brahmin and a Chandala alike and on a footing of 
equality. 

The Gita preaches monotheistic belief. Lord Krishna is 
God Almighty and he is God and not a god It is in the Gita, 
that we find a clear-cut difference between a god and God. In 
the Gita, we have a true revelation of rehgion The religion of 
the Gita is a truely revealed religion. 

Ever since the dawn of Creation^ People have been believing 
in the occult powers of destiny. Any calamity, the people have 
attributed to the working of Fate and this belief causes submissive 
attitude to God Hence in every religion the power of Fate is 
believed in, and this reconciles a man to his lot The Gita gives 
a new meaning to the concept of fate What is known as “ Free 
Will ” is not opposed to destiny, rather, it is a driving force to 
Free will An action alone or destiny alone is not enough One 
cannot guide the course of events, if it is not backed by destiny. 
One cannot predict the results of one’s action, the results are 
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controlled by a power known as fate or destiny. Hcncc one’s 
power is wholly and solely confined to one’s action or cfToi ts and 
not to results or fiuit 

The question as regaids the date of the composition of the 
Gita IS not yet satisfactoiily solved. The Gita forms a Chapter 
in the Sabha-Parva of the Mahabliarata Some scholars, however, 
are of opinion that the Gita was composed in the times ^vhen 
Buddhism was in decadence. I am here advancing a novel argu- 
ment that the Gita seems to have been composed duiing the icigii 
of King Harshvardhana popularly kno\\ui as King Hai*sha. The 
word Harsha, as it is, or in a modified form, occurs in the Gita 
several times. King Harsha was a gieat patron of learning and a 
promoter of both the contemporaiy religions namely Brahma- 
nism and Buddhism It is, thus possible that the literary work 
of the eminence of the Gita should have been written to seek 
his favour 


s 
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LITERARY BEAUTY OF THE BHAGAWADGITA 

Dr. N. A. Deshpande 


The first great merit of the poem is its striking beginning. 
Dhritarashtra is quite naturally eager to know all about the 
battle. The father in him wants the Kauravas to be victorious, 
tvhile the shrewd politician that he is, has judged the power and 
the prowess of the Pandavas well. He, therefore, is rather doubtful 
about the success of his sons and hence the question 

Gould not the Bhagawadgita have been sung without this 
question of Dhritrashtra ? It could have well been, but then, 
the beginning would not have been so dramatic and so striking 
as it IS now. Like Dhritarashtra, the reader ( or the listener ), is 
also very curious to know what has taken place on the Kurukeshti a 
Thus this verse ‘ Dharmakshetre Kurukshetre’ has been veiy 
skilfully used by the author of the Bhagawadgita to make a 
striking beginning. As in the case of the battle, the first stroke 
is half of it, similarly it may be said in the case of a literary 
composition that a striking beginning is a fine stroke in as much 
as it rouses the curiosity of the reader — and this is absolutely 
necessary if the reader is expected to go through the composition 

Another merit — an outstanding one — of the poem is its easy 
flow As we know the aim of the poem is to justify the killing of 
so many relatives and friends Arjuna is unwilling to do his 
duty VIZ. killing Krishna gives a sermon and proves the point; 
but when doing so, he, like a good lecturer, takes care to see 
that the sermon is not boring on the listener viz Arjuna for 
whom it is intended 
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This ‘ seimon ’ again clificis fiom othcts in that it is intcr- 
speised by questions, put by Aijuna to the Loicl. Had thcic been 
no such questions, the song would have been cxticmcly mono- 
tonous and monotony is certainly a gicat defect in any kind of 
composition 

Another device that is used by the Authoi of the Divine 
Song to avoid monotony is the use of different metres — c g. in 
the second chaptei we come acioss verses put in different mctics 
( cf II 20, 22 etc. ) 

In addition to these merits, the poem possesses one gicat 
merit and it is what is technically called Prasada in Sanskiit. 
There is clarity of meaning in every verse, nay in every woid 
that is used by the author. Thcie are very few words in the seven 
hundred verses of the Gita which arc difficult to be undei stood 
even by one who has been newly initiated into the study of Sanskiit 
This is one of the reasons why the Bhagawadgita is so popular 
and why in many a home it is recited cveiy day. 

A number of Subhasitas lend charm to the poem, Subhasitas 
like %,.{ 11-27 ), .. ( 11-31 ), ..(II-34-), 

( 11-49 ), qPr ( 11-50 ), ... 

( III-5 \ .. ( III -8 ), ( III-19 ), 

..(III-21 ), (III-35), qRT 

(IV-31), ^ ( VI-33}, q 50%... ( IV-38 ), 

q... (iv-4i), 5 rq%,.. (V-14), ^ 

qreqrq^... (VI-40 ), 51% ^Rtq^qqq.,. (VII-18),%q 
^oq... (IX-21 ), ( XII-12 ) fqqq^q 5 ... ( XVIII-7 ) 

have become proverbial not only in Sanskiit but aie also used 
in most of the regional languages in India 

Alankaras like simile ( 11-67 , III-38, IV-37 , VI- 34, 
VI-38 , VII-7. ) or metaphor ( IV 36 ) are used sparingly and 
their place and context in the poem show that they are used just 
to make a point clearer Bereft of these Alankaras the particular 
passages where they are used would not be easily intelligible 
and would not be so easily appreciated and remembered as they 
are now 

Many definitions m the Bhagawadgita cannot be easily 
foigotten They are exact, precise and full of pith and epigram 
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Defimtioiib like ff... ( V~19 ^ ( V-I2 ), 

stThH?^ (VIII~ 4 -),?T ( Vm-21 ), 

( XXI-16 ), ( XIII~20 ), and WSWlTnT. .. 

( XVIII—l 1 ) are a few of the many such definitions. 

Beautiful descriptions like that of Arjuna’s dejection in the 
first chapter or that of the Sthitaprajna in the second chapter or 
that of the Yogi in the sixth chapter add charin to the song. A 
careful study of these descriptions will reveal that they are co- 
herent and consistent. One idea most naturally follows another. 

Use of contradictory statements is a fine device used by the 
author of the Divine Song to make its reading more interesting. 
The expression ( IX-4 ) is immediately 

followed by ^ ^ WrfT ( IX-5 ) A wise person 

is said to be he who sees Akarma in Karma and Karma in Akarma 
(IV- 18). The Lord asks Arjuna to see Him everywhere and to see 
everything in Him (IX-30) . It must however be remembered that 
these statements are not put in just to add some kind of charm to 
the poem or just to make the reader or listener fumble with the 
meaning. They make the reader ( or listener ) think over their 
meaning again and again and when he once understands their 
meaning, the contradictions are reconciled and all his doubts 
about their meaning are removed 

There are a number of verses in the Bhagawadgita which 
possess literary charm They are too many to be quoted here. 
However a few of them are cited below. ( 11—40), 

(11-46), (11-47), TT ffiWT... 

( 11-69 ), q- . ( III-4 ), T f . . ( III-26) 

. ( iv-7 ), ( iv-19 ( iv- 24), 

. ( V-5 ), . ( VII-3 ), 3?Wfr . ( VIII-16 ), 

. (IX- II), W TGq-JT. .(XI-26 ), 

( XIV-24 ) and . ( XVIII-47 ). 

Element of Adbhuta here and there— especially in the fqqfhqiq 
( Chapter X ) and ( Chapter XI ) lends a 

charm to the song and makes it a delightful reading 

Some scholars point out that the long philosophical dialogue 
between Sri Krisna and Arjuna on the morning of the first day 
of the Great War when both the armies are drawn in a battle- 
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airay and hostilities aic about to begin is lathcr incongruous 
and irrelevant; but once it is accepted that tlic Gita is a literary 
work this is no moie a defect. On the contrary the author is to be 
complimented upon his making it a very fine literary composition. 

A factor that lends chaim to this beautiful poem is that 
Krishna who is to act as the charioteer of Aijuna the great svarrior, 
becomes in short time his guide, teacher and philosopher. This 
change-over is so sudden and so unexpected that the reader reads 
in amazement what Shi i Krishna pi caches to his worthy disciple. 

The most natuial dialogue between the tcachci and his 
disciple is another point of beauty. Aijiina quite aptly describes 
his dejection and when he finds that Sri Kiishna is the only 
authority that would guide him properly, he submits liimscif to 
the Lord with the woids ( shishyastc aham 11—7 ). How beauti- 
fully he describes his state of mind and how nicely lie appeals to 
the greatness in the Lord I 

Thus the poem possesses a number of graces. Its beautiful 
and grand setting, the occasion on which it is sung, the fine charac- 
terization of Arjuna, Kiishna, Duryodhana and othcis, the clement 
of romanticism, the contradictory statements, the pithy definitions 
and the epigrammatic sayings, the descriptions like those of the 
Sthitaprajna and the Trigunatita, the smooth changeover ficm 
one topic to another, the easy, simple and natural language, 
the smooth and easy flow of the poem — above all, its being sung 
by the Lord Himself to His most favouiite disciple, all these are 
assets which have made it one of the best and most popular literary 
works, recited both by the learned as w'ell as the layanen — for its 
simple and nice exposition of knotty plnlosophical problems by the 
foimer, and for its simplicity, lucidity and the leligious meiit it is 
supposed to give by the latter. 
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GITA-BIJA OR THE MAIN PORTIO N OF THE GITA * 
~ G. V. Ketkar 


The All India Hindu conference in its session at Calcutta 
has done well in passing a separate resolution for the spread of the 
Gita amongst Hindus of all sections, castes or creeds. The resolu- 
tion enjoins upon every Hindu to read the second chapter of the 
Gita It is a significant fact that the second chapter is instinctive y 
selected Every careful student of the Gita knows that the secon 
and the third chapters are by far the most important. It wou 
not be difficult to show by means of sound arguments that these 
two chapters contain the main theory of the pat o oga in a 
nutshell as the idea easily suggests it.>elf even on the rst cursory 
reading. And if we succeed by adequate reasoning m proving 
beyond any shadow of doubt that these two chapters or 
particular portions of them form the centre, as it were, ® ^ ^ 
whole structure of the Gita, it will be of great use to t e ^ 
public The Hindu Sabhas then can unhesitatingly recoi^en 
to all Hindus that if they do not find time to read the whole o 
it, they must at least read and recite that particular portion w ic i 

forms its centre 

The practicabihty of this idea, prompted the writer of this 
article to make some endeavours in that direction He has a rea .y 
placed the results of his endeavours before the Marathi knowing 
public in the form of a small book called or tie ee 

of the Gita ’ and the book has received some little attention from 
the students of the Gita in Maharashtra The resolution of the 


* Published article reproduced with the permission of the writer. 
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Hindu Maha sabha prompts him to place his views before men 
from other provinces who do not know Marathi He is doing it 
in the hope that it will help the cause of the spread ol the Gita. 

Hitherto, many summaries and selections of the Gita in 10 
or 100 or more veises, have been published. But we find that in 
all of them the reasons for selection ol those particular veiscs 
are not given It depends much upon instinctive selection, so that 
these selections may differ according to every one’s inclination. 
But the method of selection followed in the “ Gita-Bija ” is a 
logical one I have tried to prove that the 66 verses, from the 39th 
verse in the 2nd chapter to the 32nd veise in the 3rd chapter, form 
the central portion of the Gita and in them we find the teaching 
of Sri Krishna in a nutshell 

This does not mean that the rest of the Gita does not contain 
teachings of Sii Krishna, or that all other verses except these 66 
are interpolations. Far from that the rest of the Gita contains ex- 
planations, amplification, re-statement, elucidation etc , of the 
principles that are enunciated in these 66 verses Therefore they 
are called “ Gita-Bija ” in order to bring out clearly that they 
form the “ seed ” while the lest of the Gita is the tree that naturally 
grows out of the seed. 

Again it must be made clear that selecting the main portion 
from the Gita, is not in any way new or contraiy to orthodox 
practice The great Shankaiacharya selects only 628 verses as 
forming the main portion of Gitashastra. He leaves out the fiist 
57 verses from his commentary as introductory verses and begins 
from the 11th verse in the second chapter. He leaves out the last 
15 verses from the 18th chapter and regards 63rd verse of that 
chapter as the end of the main portion. It is therefore on that 
verse that he has \vritten the concluding review of his 

commentary 

The arguments on wluch “ Gita-Bija ” or the selection of 
66 verses is based, are as follows — (1) The Gita is a dialogue 
between the Master and the disciple The disciple comes foiward 
With a particular dilemma in life He Wants a clear solution The 
aster not only solves that particular question but gives in a 
genera ivay the whole theory of determining right and wiong 

^ ^ natural that in such a dialogue the Master 

siould first in a nut-shell enunciate his theory very briefly, leaving 
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it to the disciple to Imow further details of it by means of asldng 
his difficulties and questions must therefore be searched 

somewhere in the beginning of the book rather than at the end 

of it . 

(2) It is admitted by almost all the commentators that Gnta- 

shastra or the mam theoretical portion of the Gita begins from 

the 11th verse of the 2nd chapter 

(3) Then look at the first thiee veiscs of the 4th chapter : — 

II 3 II 

tr# 1 

?r t?>ft to:: tot ii ^ ii 

^ * 

^TTfTS% %fd 11 B H 

Dr. Beasant translates these veises as follows : — 

“ This imperishable yoga I declared to Vivaswan; Vivaswan 
taught it to ManUj Manu told it to Ikshwaku (1). This handed on, 
down the lines, the king-sages knew. This yoga by great efflux 
of time decayed m the world O Parantapa (2) This same ancient 
Yoga hath been declared to thee by me, for thou art My devotee 
and My friend; it is the Supreme Seciet (3). ” 

The Gita is desciibed as ‘ Yogashastra ’ or science of yoga 
at the end of every chapter. The word pioktak indicates 
past tense. “ This same ancient Yoga hath been today declared by 
Me. ” Remember that these words come at the beginning of the 
4th chapter. Does it not clearly show that the Yoga hath been 
declared m the second and the third chapters ^ Does it follow 
that the main portion of the Gita lies somewhere between the 11th 
verse of the second chapter ( which is admittedly the beginning 
of Gitashastra ) on the one hand, and the last verse of the 3rd 
chapter on the other ^ The second chapter contains 72 verses and 
the third contains 43 Deducting the first ten from the second 
chapter, we get in all 62 +43= 105 verses, which must contain 
the mam theory of Shri Krishna’s Path of Yoga 

(4) These three verses describe the history or qm of 
Yoga One turns to the history of a theory only when the theory 
is first enunciated and not before that. That is the natural and 
S. G . 8 
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the usual couise The appcaiancc of histoiy in the licginning 
of the 4th chapter only shows that a short enunciation of the 
theoiy of Yoga is aheady completed in the tliird cliaplcr. 

(5) Then look at the commentary of Sii Shankai acharya 
on the 1st verse of the 4tli chapter. It is as follows : — 


qrferriw. 

^ ^1% wtft i ’’ 


This commentary clearly states that (1) TJic leholc theory of 
Yoga IS completed in the 2nd and 3rd chapters (2) That the 
same Yoga n. further dcsciibcd in the remaining chapters and 
(3) that Sri Krishna, thinking that the enunciation of his 
theory is complete turns to the historical aspect of the question 
Commenting upon this verse Lok Tilak writes in his Gita-Rahasya, 
“ SiT Krishna tells here the ancient ancestry ( ir^TT=CT ) of his 
path, lest Arjuna should suspect that this faith and this way of 
life is an innovation meant for the purpose of encouraging him 
( Aijuna ) to fight the battle. ( p. 664 ) ’’ 

(6) The wTiter will be content if all student: of the Gita 
accept that these 105 verses contain the main theory of the Gita. 
But he carries his examination still fuither Look at the 31st and 
32nd versec of the 3rd chapter — 

^ % iTcRT 

in ita i 1% 

This is Dr Beasant’s translation of them— 'Who abide ever 
in this teaching of Mine, full of faith and free fiom cavilling, 
they too are released from actions (31) ^Viio carp at mv teaching 
and act not thereon, senseless, deluded in all knowledge, know 
thou these mindless ones as fated to be destroyed (32) ” 

In these two verses Sri Krishna describes the fate of those 
who foUow his path and also of those who do not follow it Such 
a statement is possible only when the path is first clearly described 
me 1 am matam This teaching of mine*’ — these words show 
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that Sri Krishna refers to the preceding verses as containing a 
complete enunciation of his teaching. Lokmanya Tilak in his 
Gita-Rahasya calls these two verses as ‘ ^ 

a e a positive and negative statement of the fruit. Every Hindu 
conversant ^\'‘ith sacred books, knows that the Phalashruti 
comes as a rule at the end and after the completion of the book. 
The appearance of Phalashruti in the middle of a book can only 
be explained by the fact that it comes after the first brief statement 
of the theory. 

(7) Shraddha and Anasuya — faith and honesty — are the 
two esssential qualifications, which the follower of a Yoga, 
must possess. This forms, as it were, the twofold entrance examina- 
tion, without which no one is admitted in the temple of the Gita. 
No\v it is remarkable that the mention of this ‘ entrance examina- 
tion ’ is to be found at the end of the book also. Look at the 71st 
verse in the 18th chapter 

^sfq- llvs^n 

It is translated as follows : — 

“ The man, who full of faith, merely heareth unrevihng, 
even he, freed from evil, obtaineth the radiant worlds of the 
righteous. ” 

The same essential qualification is indicated in the second 
line of the 67th verse in the 18th chapter — 

“ Never is this ( teaching ) to be spoken by thee to one, who 
desireth not to listen, nor yet to him, who speaketh evil of Me ’’ 

This essential twofold qualification appears nowhere in the 
book except in the 31st verse of the 3rd chapter and the 67th and 
71st verse of the 18th chapter 

It is thus clear that this qualification which is stated at the 
end of the main portion is repeated only at the end of the book. 
This lends much support to the above argument 

(8) The Phalashruti is in the 31st and 32nd verse, of the 
3id chapter, which contains in all 43 verses. The Parampara 
or history comes in the beginning of the 4th chapter. Gan the 
last 1 1 verses at the end of the 3rd chapter be excluded from the 
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main portion only because they come after the Phalashruti^ No; 
there are other reasons also First take the group of 8 verses at the 
end of the 3rd chapter. It begins ivith the 36th verse in which 
Arjuna inquires about the origin of the sm. 

Sri Shankaracharya introduces the 36th verse with the 
following commentary 

c\ -so ^ 

It IS clear from this, that the seven verses, that follow only 
repeat what is already said before This portion can therefoie be 
cut off as being redundant Then the other three verses namely 
33rd, 34th and 35th only show the reason why people do not 
follow the path These verses can therefore be excluded from the 
main portion which describes the path itself Sri Shankaracharya 
introduces the 33rd veise with the following commentary 


cc 


■c c\ > 






Verses which describe the cause why people do not follow 
the path can be omitted safely from the portion which describes 
the path itself 

(9) Thu«. excluding the last 11 verses of the 3rd chapter 
we get 94 veises — 62 in the second and 32 in the 3rd chapteiv 
Now the path is described as “ ^ q>T ’’—'This Yoga ” in the 
fiist verse of the 4th chapter. Let us see from ^vhere the desciip- 
tion of “ qfq ” — ‘ this Yoga ’ begins Look at the 39tb‘ 
verse in the 2nd chapter It is as follows 


t?;Tr ^sf^R%rr f^qr W 1 

qqx qr^ M |f 

It is translated as follows — 

“ Tlus teaching set forth to thee is in accordance tvith the 

icTv ‘o Yoga, imbued witlr which 

, cast away bonds of action *’ It must 

no e that the woid ‘ yogam ’ appeals first in this verse The 
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verse shows clearly that the enunciation of ‘ yoga ’ begins from 
here. That the path of Sri Krishna is Yoga and nothing else, 
is clear from the word ‘ yogashastia ’ at the end of each chapter 
and ‘ Imam yogam ’ in the first verse of the 4th chapter. 

Tlie same thing will also be clear from the w’’ords of Sanjaya 
at the end — 

2T>r ii n 

By the favour of Vyasa I listened to fins secret and supreme 
Yoga from the Lord of Yoga, Krishna himself speaking before 
mine eyes ’’ In the last verse Sanjaya again calls Krishna as 
^ Yogeshwara ’ or Lord of Yoga Therefore the writer contends 
that the mam portion ot the Bhagawadgita begins witli the 39(h 
verse of the 2nd chapter and ends with the 32nd verse of the 3rd 
chapter — in all 66 verses In order to make this poition separately 
reel table, the writer ivould suggest that a usual prayer or ‘ Namana’ 
may be added at the beginning in some such form as 

^ strnr ^ 1 1 

(10) This small Adhikarana or portion of 66 verses begins 
wi h ‘ Karmabandham prahasyasi ’. — “ Thou shalt cast away the 
bonds of action ” anci ends with ‘ muchyante te api karmabhih’ 
i e ‘'they too are releasedTrom actions” The beginning and the end 
upakiama and upasamhara cr if we may say so Pratijna and 
Nigamana agree with each other — making it a complete whole 
The 40th verse in the 3rd chapter marks unmistakably the intro- 
duction oi the description of this Yoga The verse runs as follows : 

II Vo 11 

In this there is no loss of effort, nor is there transgression. Even 
a little of this knowledge protects from great feai ” 

The 30th vene of the 3rd chapter forms a fitting summing 
up of the whole 

c\ ' 
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“ Surrendering all actions to me, with the thoughts resting on 
the supreme sell, from hope and egoism freed and of mental fever 
cured, engage in a batlle ” 

(11) Let us now see whether we can adduce some other 
reason for omitting the verses from 11th to 38th verse of the 2nd 
chapter from this " Gita-Bija ” of 66 verses. Arjuna’s mentality 
at the beginning contained two elements viz thought and senti- 
ment. 


C 

mfsr ^rr 1 1 

“ My heart is weighed down with the vice of faintness, my mind 
is confused as to duty I ask thee which may be the better — that 
tell me decisively I am thy disciple, suppliant to thee, teach me ” 
The sentiment of faintness, Karpanya or Shoka was only 
temporary. But the ‘ Dharmasammoha’ — ‘ confusion of duty was- 
deeper than that The mam purpose of the Gita is to remove 
this conflict of duty For at the end of the book Arjuna says . — 


^ 11 11 


“ Destroyed is my delusion. I have gained knoivledge through 
thy grace, O Immutable one I am firm, my doubts have fled 
away I will do according to thy word ” 

This shows that the main purpose of the Gita is to remove 
the conflict of duty in the mind of Arjuna His Shoka was only 
a temporary feeling It is clear from the words like ‘ na vikam- 
pitumarhasi , ‘na tvam shocitumarhasi ’, which occur so many 
times in the verses 11 to 38 in the second chapter, that this portion 
of 28 verses is devoted mainly to remove the feeling of pity (shoka) 
Much is only temporary The mam purpose of removing the 
Sammoha or conflict of duty begins from the 39th verse of 
t ic 2nd ^chapter, after which such words as ‘ na vikampitiu- 
mar asi arc conspicuous by their absence 

Thus we sec that the main portion of the Gita enunciating 

u 39th verse in the 2nd chapter 

und ends ^^ath the 32nd verse in the 3id chapter. 
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I warn again the readers not to misunderstand me. I do 
not mean to say that the rest of the Gita is useless, or is interpolated 
or that it does not describe the same Yoga ” in further details. 
I would be too glad if all Hindus daily recite all the 700 verses. 
But if they do not find time enough to do that, my contentino 
is that they should at least recite the 66 verses, which form the 
“ Gita-Bija I hope I have made a sufiiciently strong case for 
this selection. I have seen no other selection based on equally 
sound reasoning. All available selections are only results of indi- 
vidual discretion or inclination. I would again be too glad if 
any student on the Gita points out any flaws in my reasoning. 
I would be ready to re-examine the process of selection in that 
light. But I hope that, considering the importance of the problem 
to all Hindus ^vho regard the Gita as one common paramount 
gospel, all students of the Gita will try to understand my reason- 
ing and examine it with care. That is the only reward I crave for 
this small endeavour. 


* ♦ 
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GITA— A CLARION GALL TO GO-OPERATION 

G. H. Kunte 


The Bhagwadgita embodies the Science of Life. It is a veri- 
table mine ot instructions applicable and helpful in different 
situations in life Of course there is a logical connection 
between them all, but it is hardly apparent on the surface and 
they therefore appear very disjointed and unrelated with one 
another People praise it to the skies but do not live the precepts. 
Otherwise the world would present a different scene altogether. 
The fact is that there are but a few who have learnt from bitter 
experience that their selfish and self-made theories of life do not 
lead them to the desired goal All that is due to a lack of clear 
thinking and negligence to observe the facts of life A man may 
Stan from himself and observe the many things that he uses daily 
and cannot do without There is an innate feeling in every man 
about his own importance in the scheme of things, and yet 
despite this feeling, if he were to think, he will find that by himself 
he IS unable to create any one of the things he uses Take the 
case of the shirt that he wears. Let him see how many people 
lave aboured and worked to make that little article of dress 
1 tilled the soil and cleared it of weeds, not 

y but With the labour of oxen, and the carpenter 

rope-maker who made the ropes, 

tth etc etc ; then 

ino" temnp ^^ture in the shape of soil, air, moisture, vary- 

^pnits the T unrecognised aid of nature 

cotton T" ^ cotton-plant and ptovided 

-d sou ajain and 
spinner and the \v'eaver to take 
120 
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shape as cloth and lastly the tailor has given it the form of a 
shirt The co-operation of so many men, and even animals, has 
been necessary. The number of men, and animals also, who con- 
tribute their share of labour and work involved in the production of 
the many things that every man uses is well nigh incalculable. 
Nor is the number restricted only to the country or nation or 
caste or colour to which a man belongs. His debt is world- 
wide. If this simple fact were considered, you would see 
the truth of what is declared in the Gita, Chapter III, 
veise 10 — etc., usually the word used in 
English is “ Sacrifice The word has associated with it a 
feeling of pain, which is absent in the original Sanskrit 

word None need therefore quarrel with the use of the word 
co-operation to bring out the intended sense Anybody who 
fails to be a link m this chain of co-operation ( evam pravarti- 
tam cakram ) not only liveth in vain, but is a source of trouble 
and pain and sorrow primarily to himself and incidentally to 
others for it increases their shares of labour and work. Willing 
co-operation and that too because we have understood the Plan, 
brings freedom. Otherwise all beings revolve as though mounted 
on a machine by His Illusion, Power or Maya ( Gita, Chapter 
XVIII, verse 61. ) 

This simple fact of co-operation is ever present in our life, 
but we are apt to consider it in compartments, like my family, 
my group, my State, my nation, etc laying emphasis on the 
little self. Few there will be who can say ‘ my world ’. Fewer 
still who can say Co-operation in action means 

harmony and prosperity for all, not only for a few or the majority, 
but for all. A thinking man may rediscover for himself all the truths 
embodied in the verses of the Gita if he but opens his eyes to the 
facts all round him. 

Co-operation is the utilisation of one’s powers and capacities, 
be they small or great, for the benefit of all Gita wants us to 
live a natural life of co-operation ensuring happiness and pros- 
perity for all thus making of this earth a heaven where all desires 
me fulfilled. 

Co-operation, theiefore, is the clarion call of the Gita. Let 
him, who has cars, hear 


3?' 
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VISHVARUPADARSHANA OF THE GITA 

K. M. Bedekar 


*0 0 0 "V 

^^dr5%ddqf?FRf 1 1 II 

To expeiience the God i e, Ishwara in the Univeise, as Vishva- 
rupa, is the special teaching of the Bhagawadgita The Universe 
has emanated from Him, and He is immanent in it The Uni- 
verse is Hi Rupa, It is the manifestation of hi> Shakti the Maya- 
shakti What we see or ex].ei]ence are the qualities of a thing and 
not its substance We cannot see fire apart fiom its heat and light 
We give the name fire to what we understand after seeing and 
experiencing the qualities, the external aspect of fire So we 
can form an idea of God ( Ishwara ) on understanding what 
the Universe (Vishva) is how it is corstituted and hoiv it exists. 

The Umverse is created by Him, and in a sense. He is 
t le Umverse It is not created, or made like a jar by apotter, 
It IS the manifestation of His Power, of His free will, his Svatan- 
trya We create our own worlo in a dream out of nothing 
ost, out of no tangible material. To us that creation is real, 
so ong as the dream lasts In the ‘^ame way this Vishva is God'’s 

■Ric shadow.. His reflections. 

His amsha, this is real, this is true 

I tr or it sphitual 

Gita savs\t ' th phantom, a shadow, a dream ? The 

y IS he Rupa ’ of God and is real It consists of 
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qualities which, are perceivable by the serses, but is there any 
substance behind thebe qualities ^ This question has been answered 
by various seers in various ways For the common man there is 
a substance behind these qualities, and an enduring substance 
too. For the ordinary thinker, the ‘Vishva’ is real, as he himself 
is real. The panorama passing before his eyes, changing from 
moment to moment, is real Life itself will be impossible^ if 
it be not so 

This ‘ Vishwa ’ is without a beginning, anc without an end. 
It being the ‘ Rupa’ of God, is real, as leal as the Atman which 
IS experiencing it^ and as real and enduring as the ^ Paramatman’ 
who can be seen m it The Universe ( ) is universal 

and all-abiding ( Nitya ) in which ‘Jagat’ has a charging 
perpetuity ( Pravahika Nityatva ) This is not created frcm 
moment to moment, it evolves, evolution and devolution is going 
on from moment to moment Nothing is created anew, notliing 
is destroyed; there is dissolution, but no destruction. The Law 
of conservation of matter so to say is indisputable The world 
1 e. Jagat is that aspect of the LTmverse ( Vishva ) with which 
the Atman has to deal from moment to moment and from day 
to day in life. The whole world does not, may not afffect his 
life, or hif conduct in life, but he is aware of it, he is in it, and 
is of it. 

Inside this changing world is the Samsara of Jiva. His rela- 
tionships ( things \vhich affect hi,, daily life, and ^vhich make him 
happy or otherwise) constitute the only actuality that affects 
him, which moulds him, and which is the only reality foi liim. 
But this is just what is unreal, his own creation, wdiich lie is nevci 
prepared to understand rightly He is in the world because of this, 
it IS his life; he is incapable of viewing it olijectively, and finding 
out for himself ivhat its ti'ue nature is His mind, his intellect 
his reason are cast m that mould, and he cannot get out of it 
It IS his nature ( Svabhava ), his I-ness, his very being. 

The changing world — changing for the and his 

( 1 clationships ) are not the Universe ( ). Tiicy r.ic created, 

conceived by the tsfref not by the the natuie of the 

Universe ( ) is unhcisal not particular isvT^~nj»t 

It is not changing, not moving — •'.vhcrc cisi it iro'" : 

The change is for the Jivatman conceived b * iii n. - iv 
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individual Jivatman has no value horn the poirl of view of 
the changing, evolving Foi this change or evolution, and 

■devolution oi dissolution tune ( ) is icsponsibic. In between 
the ev'^lution and devolution the momcntaiy cxprc<?sion or mani- 
festation gives tlie idea of continuity of existence, wliicli is the 
changing The Univcise docs not change, it is a icality; 

the individuals, the paiticulais aic only the | assing phases. 

changes and cxpciicnccs tiansmigration, but the 3TT?JTT 
does not change. STTc^TF is one ( trqr ) and unchanging 
The individualized ( ) STiW considcis himself limitcc 
( ) and takes a limited view of the Univcise 
( ) and thinks himself happy oi olhei wise on account of 
the limits he puts upon himself and liis own power He is 

and (all bliss), but by his own limita- 

tions, which arc unreal, he thinks himself othcn\isc. He is ficc 
hut considers himself entangled ( ^ ) in He also thinks 

himself happy by small gams, and again unhappy with small, 
unreal losses In fact, thcic aie neither losses nor gains except 
-as are conceived by his limited under standing fiom day to day 
•and from moment to moment of his life 


God’s is infinite There is only fqT/cT, nothin? else; 
uothing beyond And this is the of the 

, this IS whole and infinite and He whose 
manifestation it is, is also one and infinite. Infinite is without 
a limit in both largeness and smallness Nothing is beyond, 
nothing is inside even the smallest particle, however small, except 
The God, his power, his manifestation, his greatness 

This is the understanding of which will depend upon 
e nowledge one can have of the Univeise from books, from 
w at one can leain from those who know, and above all from 
one s own intelligent thinking For some, the Univeise may 
exten mg far beyond five thousand million light yeais, for 

naM ^ Starry heavens visible to the 

- i-p or imagine how very large it leally 

and his routine 

and his limited interests allow him to imagine 

in the conscious of One’s I-ness, everything 

- this IS ^""Itmd thV'r f 

uemncl this, and as a basis for this sr^ is 
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the limited snWT is an SRT ( a shadow^ a reflection ) of 
the q'K^i??Tr. The the ^TFjTc^r the STcTWTT and the snc^lT 

or This is the order in which the Ultimate may be 

viev;ed down to the limited, the individual entity All tin- is 
qiTTT^ The objective world is the i.e. cognizable, cognition 
is ?rrfl' and trnj is the one who cognizes, the individual 
This cognition is consciousness There is no cogni- 

zable world apart from the who cognizes, as there is only 
one ( that-ness), without a second, is of the and in 
the of which it is conscious To cognize the or the 
is to be aware of it. For knowledge, there is the knower and 
the thing known, but the knower is all the three in one 

STT^ is not different from vfrq^r 

I jw qr ii h-RVi ' 

The ) and the ST^^q- ( TO qiJfh* ) 

in the universe constitute the which is the manifest ^ 

of the The fqqqYffV0T-5^qt^-- 

qi^r^qT is the transcendental aspect of the qTFflrq' beyond this, 
but not different from, or away from this. 

1%?q^qr qfc%ftd:qK ^eqr q'qqrw: ii 

' f^fqzitsfq' q- ^ sfq-^qqr. i 

such is MXqdvq' M’’hich can be seen in the fq^ only with the 
oi It is not the gross, material, plieiiomenal aspect 

which is the fqqroq'. It is the unchanging ( fqw ) aspect 
which is His It can be understood by seeing beyond His 

qrqj (His Power to be many and to multiply). 

qro 5 trqjfe’ fqw 5 1 

arqrqqqq^ q#fqq 11 

qvq q^'qia^q ^sqqrqq i 

^ qiqnqfqq. ^qrtqrroT fqq^qqq n 

( TOTT'jqK V\ ) 
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This ^Tfirr is 5 it 13 not sr^TT^T 3T^ can be 

attributed to not to Also qTTT is real, not unreal. 

showed to s^^ff his which could be seen 

only with the eye of intellect, with the not with the 

This IS The is beyond 

^cf IS not STO. It is leal, not unreal. It^ is not a 

hallucination ^ It is not a It is not like or jike 

It can be said to be of the nature of The 

cirnanient is real it is gold The becomes mani- 

fest in Himself as the Universe ( ) , and also outside in 
Himself 

TTwr fci'ii'^qaTT 1 1 ' ( ^ ) 

w\ 

tr^FTTf^ ^ =^11 1 1 ^dT. 1 1 

d ^ wriT wr % tftw^TOT 1 

C\ ■% 

^d^ft Wiwr 11 ^dT. 11 

O C\ C\ 

fddT did- ddd^ dfTd ) 

ddT dd\fd Wfd d^^dTdt^dq?IKd 11 dtdT. 11 

As the IS so it is f%|d and sfFiFdd^q also The 
fd^'did IS this dd^d^dddcf. sridlT the s^dT of qTdk'dT sees his own 
world in himself Every sees its own world round about 
itself The aggregate of all these seeings of individuals ( ) 

is the fd^ of the ^ddT ( ). The whoie fd5d is 

nodiing IS d%dd. There is life pervading the whole Univese in 
some form or other. There is nothing like dead matter. Every 
where there is fMd the pulsation of God’s power Modern 
Physics has very effectively demonstrated this Matter which is 
made up of atoms, is vibrating, pulsating The whole Universe 
is =dd?d^; nothing can be called dead 

The Universe is also 3TTd?d^, it is not ^ or 
Id is only the opposite of u is not STPffd'^ STFffd is beyond 
There is also no Vaisamya, no wrong, no inequity, 
no injustice m Vishva Also there is no ^d, no cruelty 
m God s creation Man imputes to himself undeserving im- 
portance. and thinks that the Jagat is for him, and when he finds 
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conditions or objects unfavourable to his own interests and desires, 
he finds fault with God’s creation. But this world is for all 
creatures of God, and for all that constitutes it; it is as much for 
the snake and tiger, as it is for man, and for all the living 
creatures whom man considers innocent, or subservient to him. 
The creation is the manifestation of God’s delight or pleasure 
( ), if at all we can give some reason for it. But 

"whereib the need for giving a reason^ The Universe is, 
that IS enough ' It was not created at any time. It is not 
bound by time. It is beyond time, and beyond any considera- 
tions of space also. Time and space are both infinite. We 
can approximate to the idea of what is infinite, but reason 
cannot encompass it. It’s God’s wish ( ) to know (^TH) 
and to manifest ( fwT ) which is this Universe 

?r ^ TPT ^ I 

CN 

The Universe is neither static nor dynamic, it simply is. 

This Vibhva is wonderful, and still more wondeiful is he 
who sees it, experiences it, enjoys it He is Jivatman the non- 
dying ( Nitya ) miniature cast or image ( Amsha ) of Para- 
inatman for whom thij> Vishva is a reahty. In this he visualizes 
his own woild ( i. c Jagat ) and his own Sarasara and is 
happy to be in it Happiness i.e Ananda i*^ his real m-tui e sva-bhava 
But he thinks himself unhappy when he does not find things to 
his own mind, or docs not find them happening to suit his dcsiic. 
He is one of the infinite number of such Jivas, the aggregate 
of whose woilds is God’s creation Interests arc bound to clasli, 
and also often times to coalesce, which give rise to unhappiness, 
and happiness in life. What the other Jivas large and small, 
foci uc cannot imagine, but piobably their plcasuics and gnefs 
me limited to theii bodily necessities. It is only man, who thinks 
himself happy and elated when his dcsiie; a»*c met and miserable 
and unhappy when his desires aic thwarted or are unfulfilled. 
Control ol desires is, therefore, the remedy against this unhappi- 
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ness Unhampered fulfilment of di'siies only whets his passions, and 

makes him more and moic giccdy and cons-cjiienily unhappy. 

showed himself to as and said 

?rT^ ^ ^ I rmi ri^cfr ? ^ 3Tf 

li;if)^ ‘I'l-hV II Not by the study of Vedas, not by austerity, 

not by chanty, not by sacrifices vJl! it lie possible to sec Ishwam 

as Visvaiupa, but I 

Sssh: ^ cf^ ^ II m^TT 11 bv Bhakti 

^ '' ' 

and by Ananyabhakti that He can be Sf'en, l;no\en and lealiseo, 
as f^q-pM-f^HTRTR-fspr^iTtr. Bhakii is 

■> 

and cTRTct^if. Oneness with Him is Bhakti. TJicicis no leal Bhakti 
unless the relation between Bhakta and Deva, Stivaka, and 
Svamin ceases, and Bhakta becomes the Deva 

m fi^q fg 1 'tIt n rfr i 

^ ^ I ’TTf u jj 

To know him is to be one \vith liim This knowing is 
not objective Objective knowledge is an acquisition, an acquiic- 
ment but this will not touch the inncimost icccsscs of the heait 
(Antaranga) unless there ii complete icsignation to His will 
and unless one’s identity is completely and wdiolly submciged in 
the 

This IS Yoga Buddhiyoga, the central teaching of the 
Bhagawadgita. Karma, Jnana, Dhyana all should culminate m 
Bhakti ( Tadatmya ) Any feeling of scpaiatcncss (duality) is 
not Bhakti one’s interests, desires and even one’s identity must 
be completely and wholly eliminated, and one must foiget one's 
very individuality to be a Bhakta God’s \vill and noth- 

ing else should prevail, and then the Bhakta wall himself be God. 

To see and to know the and to experience 

oneness with Him is the ^vhlch the Bhakta w'lll 

attain when he wall forget his own individuality, his paiticulai- 
ity, his very identity, and will himself become Vishva ( all )• 

wrfh i 

^fhTJ^tTTriTr 11 II 

‘ One who secs h.mselfm Vishva, and also sees Vishva m himself.svho 
sees all things with the eye of sameness’, such a Yogin sees Ishw-aia 
every where, and experiences every thing as being in Ishwaia, 
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does not feel himself separate from Him, and Ishwara also takes 
him in Himself as His own. Amibhava ( experience ) is to be 
' that to be one with the experienced, to completely forget 
one’s identity. 


srrfT ^ I I 1 

O >0 0 0 ^ 

o c 

3TT^ 1 W I 

^ fdf^ 1 ^ ' n 

(STd^TdlW 

dfd dffdT 3 t^ wum^ II ’ 


All this whatever has come to be and whatever will become 
henceforth is Purusa, He is the Ruler of heaven ( Moksa ) and 
earth ( whatever lives anc grows by food ) Such is His gieatness 
( His Power). He is even greater is fd-^TcdT and is also 

He is the Pramata who by his wish ( ) 

brings this Visliva into being 


dWFdfd^rdd M%ddd^'d^d?Rr?drd53L I 

5flddr =d dd ^ 5ZfrdTdmd: 11 

dTdTfdSTddfdT dd ddrS3q^q7fda[T 1 

d^:^>5fd 1 1 
( H , 


The millions and millions of w'orlds, the hundieds of milh'ons 
of stais and the millions and millions of galaxies are all the Vishva 
which the Vlsbvcsh^vara is. Human imagination cannot fathom 
the gi eatress of this Vishva Here we sec creation- 

manifestation— dissolution ( withdraw^al ) going on incessantly, 
%vuhout a moment’s pause, of this phenomenal Jagat, which is 
constantly moving; cvciything, we ouixelvcs, arc moHng or 
lather appear to be moving. In fact tlicre can be no movement, 
where will it mov’c, where can it go ? In this the dissolution 
( ddn: ) shows itself most strikingly, as this aficcls our li’.cs, 
aid it is tlicrefoic shown prominently in the sho’’ n to 

Aijm a ( SRS^T ). The time clement is 
most imnortant in our lives. To understand tin* 

dToTT has to be piopcih comprehended. TP^ briings 
S G ..9 
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the work' into being, and showing it foi a moment, takes it !<> 
dissolution. The succession of events gives it the form of 
continuity. 


C\ 



!! 


The Bhakta who dedicates Jus acti\iiics to the purpose, and 
to the will of God ( wdio \eoiks as docs llic God for the yirotcction 
of the good, and for abolition of evil ), who holds tln^ God as the 
supreme, the ultimate, the everything m life, who does not get 
himself entangled in any affans of life, and svlio has no enmity 
towards any creature (who has lo\c and kind nes-* for all )— such 
a one comes to me (the Supicmc) says the Bhagavmn. This 
is the moial of 


^4 ^^'<4 ^ II !i 

Bhakti is oneness with God, un attachment and love lor all 
cieatures 

The impoitance of Bhakti is mainly emphasized Iicrc. Bhakti 
is Yoga par excellence, and Yoga i c Buddhiyoga is the funda- 
mental teaching ol the Bhagawadgita^ which is summarized thus. 

ddl ^ II 

5T^^KK4(wnrsl mm II 

5Tf-5^; iBw ^ II 

( ) 

The Bhakta (being one with God) knows Him in the true sense — ■ 
knows His greatness (Mahatmya), knows intrinsically and 
essentially what He is — and knowing him thus, becomes merged 
in Him afterwards He who has completely resigned himself 
to God, even if he be engaged in all activities, attains the ever- 
lasting and immutable status by His grace. By dedicating aU 


— ^ 
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his activities to God, and believing by firm conviction that God 
is the end-all and be-all of life, the Bhakta completely relying 
on Buddhiyoga, should always keep the God in mind unswerv- 
ingly. 

This is the essence of the teaching of the Bhagawadgita and 
for this the foundation is laid in the Adhyaya on 
He is in the heart of every body, one need not go far to seek him. 
He IS to be seen in every day life and in all activities of the Giva. 
For Him there is no high and low, no far and near. He is equally 
represented in the lowest ot the low ( as we may choose to 
imagine ) and in the highest of the high in life. He is every 
where and He is every thing. Theie is nothing else but God. 
the Vishva is just His Rupa. 

^ OT ’ 

♦ ♦ 
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GITA— THE WORLD GOSPEL 

Manohar Divan 


Shiimad Bhaga^vadglta is a unique and exceptional religious' 
book, because it is aclaimed as such by woild— thinkeis and 
saviours iriespective of faiths and civilisations to which they 
belong, by saints, poets and philosopheis ahke. Its uniqueness 
consists m its approach of synthesis, integration, balanced view 
and acceptance of truth from every source and viewpoint. Theie- 
in lies its importance which is par excellence and its irresistible 
appeal to every human heart that craves for sanity^ simplicity 
and reasonableness Instinct and reason are leconciled m it. 
The difference between priori and a-priori vanishes here Its 
hold on human mind dates from prehistoric period and it not 
only continues unabated but increases as decades roll on 

Even though Moksa is accepted as the highest aspiration 
and human endeavour, ‘ Dharma’, ‘Ai'tha ’ and ‘ Kama ’ have 
been given their legitimate place m human life. They are not 
neglected but purified and reconciled with ‘ Moksha ’ the clue 
of which one gets in But as legards the goal 

of attainment there is practically no controveisy All accept 
Moksa ’ as the goal in some form or the other Real difficulty 
and controversy is regarding the means of attainment Naturally 
Jnana Karma and Bhakti are the most prominent — amongst 
t em though the number can be increased by adding Yoga, 
yana, J^P^- Tapas, Svadlryaya, Cittashuddi, Gunavikasa and 
leis ^ e protagonists of these can be grouped under three 
gones First come Kevalavadins or the exclusionists They 
n am t at Moksa can be attained by one means only to the 
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exclusion of others. Some would insist on Jnana, some on 
Kaima and others on Bhakti but they agree that one means will 
have to be selected to the exclusion of others. The second category 
consists of Samucchayavadins. They maintain that the highest 
attainment is possible only by the combination of three means 
and not by any single means. The third group is of those who 
are called Abhedavadins. They maintain that the three principal 
means are not separate entities but they culminate in one. 
Ult'mately they cannot be differentiated. The Gita favours the 
third group by stating ^ ^ etc. A fourth 

group has also come up, which accepts the Abheda but still 
prefeis to call it by some conventional name. But theoretically 
the fourth group should be includec in the third. 

But tins unique synthetic approach or of 

the Gita does not stop here. On the same lines some are now 
coming forward to say that ^ ^ and that Vedic 

Dharma and Bauddha Dharma can be reconciled. 
or fundamental unity of all religions is almost accepted though 
some prefer to differ. These later developments are, in my 
personal opinion, in consonance with the spirit of the Gita 

Leaving aside the philosophy and approach to life advocated 
by the Gita, unique though they are, its real usefulness is in its 
applicabdity to every problem on human life. The Gita offers 
solution to every human problem indeed. Once in our discussion 
I put a quesUon to a reverea and elderly person to suggest a 
progiamme for me. And to my astonishment the reply came: — 

c 

«i-d I || {| 

He added, ‘this offers you a practical programme that will last 
for life’. Since then the was as if carved on my mind and 

has convinced me that the Gita offers a solution for every 
humar problem 


V 7k 
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THE GLORY OF THE GITA* 

M. S. Deshpande 


Divine Singer 


Let me at the outset pay my reverential homage to Sri 
Krishna, the Divine Singer^ the Master-Poet of this mighty poem — - 
the Gita, in the words of a great savant : — 

O Thou Sacred Singer ! Thou inspired mterpreter of 
ivinity ' Whatever may have been Thy name among raoitals, I 
bow before Thee ! Hail to Thee ' Hail to Thee, author of that 
nughty poem, whose oracles lift up the soul, in joy ineffable, 
toward all that is sublime, eternal, divine ! Full of veneialion, I 

salute Thee, above all singers and I woi-ship unceasingly the 
trace of Thy footstep 


This article covers a 
coming publication entitled 
Dhyana-Gita ” 


portion ot Chapter one of tlie author’s Ibrth- 
The Light Eternal of Dr R D Ranade 


Abreviations : 

The Bhagavadgita as a Philosophy of God realization ’ 
C R D Ranade, M A , D L.t 

Survey of Upamshadic Philosophy, by 

-L-T K. u Ranade 

E G. X — Kssa)^ mp* Aurobindo— The Aurobir 

library INC New York. 

L ^ Meditations’, by Sadhu T L Vaswani 

S G D S Sharma, M 
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“ Krishna was both a warrior and mystic. We know from 
Mahabharata and from other Puranas how Krishna as a mystic 
had meditated long in the Gandhamadana forest, on Pushkara 
lake, and on the Badari mountain.This aspect of Krishna’s mystical 
achievement has not been noticed by many, because like La Placa 
in his famous reply to Napoleon, “ they have not felt the necessity 
for the hypothesis. ” It was due to the spiritual power that Krishna 
gathered in his meditations at these three places of natural 
scenery, a forest, a lake and a mountain, and devoted himself 
to God, and havirg ultimately suceeded in realizing Him, that he 
became later on what the Gita calls Yogeshwara and as Yogesh- 
wara he was responsible for the victory of the Pandavas It is due 
to the spiritual fower which a man gets through his meditations 
that he is enabled to spread the spiritual influence far and wide.”^ 

“ In tie greater part of the Mahabharata, ” writes Edgerton 
Krishna appears in a strictly human guise In the narrative 
of the Gita he is still both god and man, an incarnation of the 
Deity in human form In the philosophical teaching of the Gita, 
Krishna has all the attributes of a full-fledged monotheistic 
deity and at the same time the attributes of the Upamshadic 
Absolute. ” ^ 

Thus “ one need not view Krishna as a superman to see 
that the basis of his char^cter is not soft-Ieartedness but sacri- 
ficial love. He is never a fanatic. He has an all understanding and 
all-seeing mind. On all the paths he sees the One; in all creeds 
he sees some element of the One Truth of God. Krishna’s 
life and, teaching are, therefore, heroic, profound, charged with 
the wisdom and purity that see God face to face In Him and His 
flute, in Him and His words, is the fragrance of the spirit, the 
perfume of the forest and the field. Krishna’s flute sings in love 
of the cowherds and the milkmaids of Gokul and Vrindavan, 
as Krishna’s fire passes into Arjuna’s soul, making him a hero, 
infused with a Shakti worthy of the disciple of a great Master. ^ 

Song Divine 

The Gita, is thus, a song eternal, springing from the diwne lips 
of Bhagawan Sri Krishna — the Divine Singer. It is also Shrimat — 
full of spiritual splendour. How very fitting is, therefore, the tiile- 
“ Shrimat Bhagaw’^adgita ” given to it! The Gita is also described 
as the ambrosia, milked from the wish-cow of the Upanishads 
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by the Master Milkman— Krishna for distributing the same among 
the devout seekers like Arjuna ^ At the same time, !<• is a song 
of fire flashed out by the Lord of Yoga, to grant light, strength 
and solace, to the worried warriors like Arjuna, on the sacred 
battle-field of life. 

“ Gita claims to be a ‘ Dialogue ’, a communion of souls, 
between Krishna and Arjuna Beautiful is this Book not only in 
the music of its words, but also in its thought and its vision. This 
inner beauty of the Gita has ravished the minds and the hearts 
of many in many lands The Gita has been translated into more 
than 40 languages Whence cometh its power if not from the heait 
of a Holy one w^ho has, through centuries of India’s History, 
remained a symbol of eternal youth ^ He took up the flute and as 
he sang, the music of His heart rang through the souls of multi- 
tudes, His song — the “Song of God ” — still our hearts doth sway, 
while crowns and kingdoms have passed away ” ^ 

Krishna’s religion, how simple • how sublime ! The Gita 
interprets a Faith which knows no East, no West : a Faith 
wnthout a dogma without a rite, a faith without restrictions of 
lace or creed, a Religion of Brotherhood, of one Life in all, a 
Religion of Spirit and Truth a Religion of dedicated work, 
a Religion of Love ' The Gita teaches how men may’- be perfect 
as the Purana Purusha is perfect .The Gita is a masterpiece 
of thought, IS a canticle of action, is a creation of spontaneous 
ait is a poem of beauty . The Gita enshrines the wdsdom 
uttered on the battlefield — the wisdom of a divine Poet ... a 

Masterman who stands as on a rock unmoved by time untouched 
by revolutions ” ® 


“ The Gita ” writes Aldous Huxley, “ is one of the clearest 
an mo^ comprehensive summaries of the Perennial Philosophy 
T ^ heen made Hence its enduring value not only for 

n lans, ut for all mankind . The Bhagawadgita is perhaps 

spiritual statement of the Perennial Philo- 


nrachr'il^pti noted that “ the Gita is not a book of 

but d ** spiritual life It teaches not human 

abandonmpn^ 'T’ Performance of social duties, but the 

sdte rSlf "" of duty or conduct for a 

performance of the divine working through our nature. 
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not social service but the action of the Best, the God-possessed, 
the Masterman, done impersonally for the sake of the world and 
as sacrifice to Him who stands behind Man and Nature 

End and means 

According to Sri Gurudev, ‘‘ The Bhagawadgita is one of 
the greatest works on mysticism that the woild has ever seen. T 
“God-realisation constitutes the Apurvata— novelty or the supreme 
contribution of the Bhagawadgita. The philosophy of God- 
realisation is its supreme teaching The Gita takes its stand on 
the reality of spiritual experience of which God is the factual 
content, even as the physical world is the factual content of sense- 
knowledge It is possible for the individual to become directly 
aware of the presence of the Divine. ’’ 

This philosophy of God-realisation deals both With the end as 
well as the means of spiritual life Brahma-Vidya i e God-realisa- 
tion, is the End and Yoga-Shastra i.e. Path of Union is the means 
However, “ the Chief object of the Bhagavadgita is a practical 
one and instead of spending much labour upon a theoretical 
discussion of the Nature of God, it suggests to us, certain methods 
by means of which God could be practically attained.” 

The Gita is thus more practical than theoretical Still as it 
aims at suggesting ways and means of raising the spiritual level 
of the whole man, it has to deal with all the three aspects of his 
life viz. metaphysical, moral and mystical Because, “ If we take 
into account, the integrity of man’s consciousness as a whole, it 
w’'ould seem absolutely impossible in the interest of highest deve- 
lopment of which man’s consciousness is capable, to sunder the 
intellectual from the moral, as the moral from the mystical element. 
Intelligence without the moral backbone might only degene- 
rate into the cleverest form of chicanery, and a mystic without 
morality, if such a one were possible, might only be a hideous 
creature, who is a blot on the spiritual evolution of man And, 
again, just as morality to be ratiocinative, must be firmly linked 
to the intellect, similarly for its consummation, it must end in the 
mystical attitude which alone is the goal and end of the life of 
man. ” Hence all these three have their owm share of dis- 
cussion in the Gita which is of course done from the practical 
point of view. “ Its appeal is thus to the ^\’■hoIe man. . . T 
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Gita touches our hearts, convinces our minds and shapes our 
wills It covers the whole way of man’s pilgrimage to the feet 
of God. ” 15 
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« ACT, ACT IN THE LIVING PRESENT 

P. P. Gokliale 


The Bhaga^vadgita is the best authority on the Vedanta, the 
age-old religion of India. 

In the Bhagawadgita, the sum and substance of all the Upani- 
shads, Krishna ( -whom the human world to win freedom, must 
not worship as Krishna but as the self or ‘ The Lord of Souls ’ ) 
talks to Arjuna or Gudakesha, the ‘ Lord of Sleep ’ or the 
‘ Conqueror of sleep The talk was given on the battle-field of 
Kurukshetra which was also the Dharmakshetra, the ‘ field of 
Virtue meaning the world The five Pandavas, Panduputras 
were five brothers representing righteousness and had to fight 
the hundred cousins representing the worldly objects that human 
beings are attached to and have to contend against The most 
heroic of the Pandavas, Arjuna represents the awakened soul and 
IS the central figure on the battle-field Human beings have to 
fight all sense-delights, the things to which human beings are most 
attached The former have to kill the latter In other words, 
sense-dehghts have to be given civil death Human beings have 
to be detached, for they are Brahman— the impersonal beginning- 
less Supreme Spirit. All other ideas must be merged in this one 
alone 

Krishna as human being did everything but without any 
attachment. He was in the woi'Id but not of it He was thus 
a spiritual hero of his times and an epoch-maker after Janaka, 
the spiritual hero of the Ramayana period His teachings as given 
in the Gita are the grandest the "world has ever known Human 
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life and its duties in the material world, have to be carried on, 
like a boat running over the ourface of the sea The boat dips into 
the sea, as much of its own body as is necessary to float over the 
sea surface and yet does not allow sea-water to rush into itself 
so as to endanger its progress and ultimately to drown it along 
with its contents and constituents Human life carried on with 
that accuracy and with a constant eye upon the ultimate goal of 
being one with the Almighty, is really a spiritual life, aspired by 
all apostles, sages and saints of all times and religions That is 
■vvhat Bhagawan Sri Krishna has emphasised in so many 
ways and so many suggestions in the Bhagawadgita 

“ All knowledge depends upon calmness of mind. He who 
has filled the universe. He who is Self m self, how shall I salute 
Him ^ To loiow the Atman as my nature is both knowledge and 
realisation. I am He, there is no doubt about it No thought 
no word, no meed, creates a bondage for me I am beyond the 
•senses, I am knowledge and Bliss There is neither existence nor 
non-existence; all is Atman, everything is Atman All ideas of 
relativity and superstitions ought to be shaken off All conceptions 
of caste, birth, gods and religions must be wiped away and must 
vanish There is no question of being and becormng All talk of 
Dualism and Advaitism is nonsense. The Universe itself is the 
Holy one and He alone Then why bother about Yoga and other 
remedies to make human life pure ^ Human life by itself is pure 
by Its very nature Only one has to realise its truth ” 


Realisation of Self is Moksha or liberation. A human being 

can attain liberation through duty by plunging himself deep 

^to It but without being attached A duty ought to be done for 

uty sake, without any desire whatsoever^ for a certain result 

return^ Such performance of duty leads to knowledge 

ic^ in turn brings emancipation To avoid duty is a sin and 

a stain from duty, before knowledge dawns leads to misery 

uty one for Self realisation creates no bondage It is as good 

offering to the Lord It is worship in the strictest 
sense ot the term 


in the ^i^d short of the Gospel preached by Krishna 

Tanaka Kri<;t '^^^^^tives keep religion alive Personalities like 

nothing, feel nothing done to the body. They 
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sit still and enjoy the bliss of Atman (Self) even while red-hot 
coals burn their body. 

If this teaching of the Bhagawadgita is correct in a nut-shell, 
the stanza therefrom which appeals best to my brain and heart 
is the 22nd in its third chapter wherein, “ Oh Arjuna, I have no 
duty in the whole world ’’ says Krishna 

The third chapter of the Bhagawadgita impresses the impor- 
tance of Action. " Act, act in the living present ” is its message. 
One ought to do one’s duty that comes to one’s lot or that is assigned 
to one or that has to be done as per dictates of the discretion re- 
garding the circumstances or situation around. One who does 
that duty selflessly but systematically, promptly and correctly 
deserves to be as respected as a samnyasin A samnyasin is one who 
renunciates affectation, affection and affinity whatsoever, He is 
ever one with the Almighty, the all pervading Self. Just as the 
Almighty is everywhere and is felt in every small or great move 
even of a particle, similarly must his devotee, the Bhakta, or the 
Samnyasin be a man of action. Even after a realisation of the 
world and its ways as well as the aim and end thereof, one must 
“Act, act in the living present” as a man of the world would do; 
yet one who is a Bhakta, a devotee or a samnyasin ought not to 
feel any interest in the enjoyment of the fruition of his efforts and 
of the cause one advocated, though enjoyment of the same by 
others must prove a source of calm and quiet for his mind. Faith 
in God who informs the cosmic order; Truth which inspires his 
mind, word -and deed, Dedication which offers all acts of life as 
an offering to God; Submission which purifies the body and mind 
as well as transmutes instincts, passions and emotions into things 
of beauty. This is Dharma. It is not based on any particular 
forms and doctrines It has three aspects. Truth, Love and Beauty. 
For these values, the Indian culturists and Indian fathers of yore 
lived and died They are embedded m India’s national outlook. 
In this very light, Krishna has made a reference to Janaka, the 
ideal of the Ramayana epoch. 

There have been advocates ot renunciation and advocates 
of " Act, act in the living present ” Those that practise either 
are great, greater and greatest in their own way But one who 
achieves a “ solution sweet ” of the two, is really Great Because, 
so long as Nature prevails, non-action is an impossibilitVi 
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Abitenance from doing a ccrlam thing is, of course, a possibility 
but It IS not non-action, want oi absence of action. It docs not 
result m perfection. 

Perfection or thorough amalgamation with Existence is all 
in all All that is moving and un-moving is enveloped by God 
All IS Brahman Only Existence was in the beginning. It began 
to function, to act. One looking close and deep can realise it 
everywhere after peisistcnt trials and cxpciiments. That is w’hy 
the Gita says ^ 1 

To visualise Existence as encompassing All, one has to deve- 
lop a higher perception thiough long training and strict discipline. 
For want of that, mattei is treated different from the spirit. Nature, 
that is the physical aspect of things, is not a denial of the spirit, 
nor is the spiritual, a break-away fiom Nature Laws of both are 
integral Spirit lies inert in the stone, wakes up in the plant, 
perceives in the animal, develops self-consciousness in man and 
becomes manifest in the Yogi or Samnyasin 

In all conscious efforts, therefore, the life must have a flow 
of evolution or self-realisation. The natural must be made spiritual 
and the spiritual must become natural. Energy and matter, life 
and mind, conscience and spirit are all of the same stuff of Reality. 
Existence is made of them all. 

Existence is self-regulative It has to produce, protect and 
finish Duty commands The motive behind everytliing is summed 
in devoting every constructive or destructive action and its fruits 
to the Almighty already in the Society at large 
i e the motto Dedicate every thing to God Everything 
according to one’s need has to be received by one as expressed in 
the injunction, “ tena tjakteria bhunjeethah ” — Enj’oy through 
sacrifice By moulding individuals into dutiful devotees with self- 
imposed discipline, Existence eliminates, on the one hand, 
profit-motive, unfaii competition and exploitation, and on the other, 
coercion as well as authoritarianism The social order thus based 
has been sustaining itself for thousands of years It depends for its 
stability neither on capital nor upon the state but upon the voluntary 
submission of the individual as well as the social mind to the 
dictates of discrete conscientiousness recognising the All-pervading, 
already in man, in society, nay, in every part, particle and parcel 
of the universe Strengthening of this conscientiousness is India’s 
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special and peculiar contribution to the world-culture leading 
to human welfare. 

As Swami Vivekananda directed his brother-monks in the 
last decade of the nineteenth century, the wise of the wisest has, 
even after his having renounced every material interest, “ to act, 
act in the living present.” No second passes without one’s doing 
something Then, there ought to be a disciplined life or a chalked 
out plan of utilising every second for every one. The common man 
has not the capacity to chalk out a plan. He has the ability to 
follow an example. Example is better than a precept. Only the 
man of wisdom and action can set an example to the common man. 
Hence a wise man cannot set aside his duty as an individual and 
as a social being. If and when it is impossible to keep body and soul 
together without acting in the living present, how can a wise man 
abstain from performing his duties as an individual and also as 
a social being ? If he abstains from doing his duty, he betrays 
the very puipose of his creator. The creator ordained that every 
part and particle of the world should act co-operatively. Co- 
operation means mutual respect and readiness to sacrifice for the 
common weal. Co-operation has the “Devas”, i.e. those that have 
light, loftiness, learning and capacity to uplift can set an 
example of co-operation. They are to use and utilise there capa- 
cities and abilities to do good to others as well as to themselves. 
If they be self-centred, they betray their life’s very mission. Thereby 
they would prove themselves sinners against the society, social 
order and universal brotherhood They would never have such 
a fall. In doing their individual and social duties, they seek no self- 
interest; they have none of the kind; yet they perform those duties 
just to worship their creator, the Almighty and thus to identify 
themselves with that Supreme one. 

In this context, Krishna of the Bhagawadgita has said in the 
22nd stanza of the third canto that he has no need to do anything 
in the three worlds for he had gained whatever was worth-gaining. 
All the same, says Krishna, he does discharge his individual and 
social duties in order that the foundation of society may not be 
shaken to destruction. Every one ( however small or great one 
might otherwise be ) has a following in one’s own orbit or circle. 

If, then, one acts waywardly in the living present, one misleads 
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one’s following which consequently leads to a fall. This ought 
never to occur. 

Man is essentially divine. But this Divinity is acted upon by 
two forces They are the forces of good and evil, of light and 
darkness. The divine and the undivine both operate in the human 
consciousness so much so tliat one is mistaken at times for the 
other To completely overcome and eradicate the imdivine 
elements and to fully allow the divine element to manifest itself* in all 
Its radiant light and glory, one’s thoughts and deeds must be puie 
and benevolent Then alone life becomes spiritual and may be 
named as Yoga This is the method of self-reahsation This is 
the great path which leads one to Immortahty, Supreme Bliss 
and Eternal Peace 

This is what exactly Kiishna did and preached He was the 
master-mind of his own times and has clearly placed before the 
listening world a practical course of life for the society. He says 
that People come by the path he tieads ipT 

It is no mere boast, every one ought to reach that degree of 
perfection That self-confidence, conviction or sobriety becomes an 
achievement, if one be perfectly resigned, perfectly unconcerned 
and yet truly dutiful The Divine wisdom of the dutiful brain 
and the enthusiastic heart shines ever and anon, only when it 
ripens thiough the progressive process of devotion, meditation 
and puiity m Act, act in the living present. ” That wisdom 
rejoices m truth and its tiiumphs alone. For through truth alone 

hes the way to Brahman where dwell Love, Beauty, Eternal 
Bhss and Peace. 




* 
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THE GIST OF THE TEACHING OF THE BHAGAWADGITA 

N. G. Desai 


When one starts to think of oneself and the world around, 
one finds three kinds of elements in it; Matter, Life and the Creator 
of them. In the Gita Matter is called Ksara Purusa, the element 
which is subject to change. Here the word Purusa signifies the 
quality of Life. According to the Gita, Matter and Life are without 
beginning (BG13-1). But without the assistance of Life, 
Matter is incapable of playing this game of creation and destruc- 
tion and that is why the Gita aptly calls this Ksara Purusa. 
The second element, Life, is called Aksara Purusa which is ingrained 
in all the forms and is immutable and stationary i. e Kutastha 
( BG 15-16 ) The third element, the Creator, which is behind this 
Life Alatter phenomenon is called Uttama Purusa (BG XV-17-18). 
This principle is^the base of the'whole cosmic Life hX'-h ^ ^ ) 

and quite different from the Life and the Matter in the unit Vyasti. 
The Gita says that there is also a supreme thing above all these 
three elements whichjis Eternity i. e. Brahman The human intellect 
can experience Matter and Life directly and can accept the 
Creator by the inferential evidence but the Eternity i.e Brahaman 
remains unknown to it (_III 16; IV 24, 31; V 6, 19; VII 29; 
VIII3, 24; XIII 12, 30; XVIII 50 ) 

This Life in the Matter is nothing but consciousness, Jnana- 
shakti The total consciousness in the unit, is the Atmanthe real soul. 
The partial consciousness within the Sheaths ( Upadhi) such as 
physical body, mind, intellect etc. is called Jiva i.e. Ego. Originally 
this trapped consciousness is the same divine cosmic consciousness. 

145 ' ^ 
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Now the question is how this trapped consciousness i.e. Jiva, can be 
liberated. 

The Gita suggests two kinds of means for the liberation of 
the Ego one of which as the right action, the other is self 

knowledge Action is required for the purification of the Matter 
and knowledge is necessary for the freedom of the Life. Under 
the head of right action come all the meritorious deeds and the 
self-knowledge that can be obtained with the help of discrimina- 
tion between truth and untruth (II 17; V 16; XIII 2; 

IV 42 ) by the renunciation of the desire for material thmgs 
Vairagya (VI 35; XIII 8-9; XVIII 52 ) taking resort to divine 
wealth ( XVI 1,2, 3 & 5 ) and the ardent desire for the 

liberation ( VII 29 ) from all kinds of dualities. 

In the third chapter the Gita, giving the warning that in this 
universe nobody can hve without doing any action (III-5), says 
that only the gladsome voluntary sacrifice helps the doer to be 
free from all the bondages of action ( Karman ) . This idea of 
•sacrifice ( III 9^ 13 ) in the Gita is quite different from that of 
ancient Vaidika ceremonial practice of sacrifice. The Gita Wants 
to draw the attention of people towards a great principle active 
in this umverse Without sacrifice there is no creation, and knowing 
this truth one must act accordingly. The action wisely done without 
a desire of enjoying its fruit sets the doer free. Only the person 
inspired by the self-knowledge is capable of doing such pure 

action without attachment and such a person is called by 

the Gita. 


Thus, the Gita lays emphasis on the action with knowledge, 
•an or this purpose in the second chapter it attaches a great 
import^ce to the self-knowledge caUed Buddhiyoga Only the 
TOan of self Wledge can realize the cardinal truth that “ The 

rr c being and the real never ceaseth to be 

pnrt t? ^ ® such a pcrsou all the previous values are changed 
56-57 ^ ^ glorious life as H 

<;m-Dhatiran ^ ^.chieving this state of mind the Gita 

resolute understndilgl f pSwn'w 66 f ' 

of arts aud^W, aud 
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in the real sense. There is another faculty which is dormant in 
man called ffe and with the awakening of this, 

man becomes able to perform right or pure action. 

What is that right or pure action which is called W 

{1151-70; XII 13 ). It is very essential to understand that the 
flow of action and reaction ( cause— effect ) will never 
make the doer free from the bondage of action and 
such a person cannot be really happy and enjoy Bliss. So, 
there is another kind of 'action which exists beyond this chain of 
action and reaction, and that is called OT. Let us assimilate 

this fact by citing two illustrations. The action of the tree is natural 
action without any reaction because it gives its fruits as well 
as shade to both who nourishes it and who cuts it. Another example 
is of the sun. He never tinks of distributing his heat and light 
unequally. He shines on the palace of the rich as well as on the cottage 
of the poor. This kind of action is natural and without reaction. 
Having taken this philosophy into consideration, the Gita says 
““ Oh doer, ( II 47 ) your privilege is only to act and not desire 
its fruit. From the above explanation we know for certain that only 
■action without knowledge is useless for makmg the Matter i. e. 
Upadhi pure and the unfoldment of the consciousness cannot be 
achieved by any kind of action. Consciousness or Life-principle or 
Atman is originally free and independent of any thing (IV 16, 17, 18) 
as well as beyond action and inaction i.e. Akarma as it cannot 
be a result of any process. So how that can be achieved through 
disciplined action ? Only matter can be changed by action because 
it is in its nature. All-pervading Life or the ever present cosmic 
cons ciousness, the Truth, that Parmatman is waiting for His 
devotee. That truth is omnipotent, so it is not anywhere far away; 
it is in our heart. Only we must be aware of it. 

After properly understanding the full significance as well 
as the purpose of knowledge and action we must turn to the devo- 
tion of the Supreme. Without devotion or love we will not be 
able to have direct experience of that Supreme truth So the Gita 
has introduced the Yoga of self-subdual i.e. particularly 

i n its sixth chapter and the Yoga of devotion i. e Bhaktiyoga in 
ts twelfth. Though the restraint of the mind, the love for all the 
divine creation, the devotion for the Supreme, the meditation 
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of the Truth, seem to be diffcicnt outwardly, these things arc one- 
and tlie same in essence. 

Now we must turn to the most important subject to be 
considered. What is the obstacle in our way of understanding the 
Supreme, of our own freedom from all kinds of bondage ^ If 
we ponder a little we will find that the ical obstacle is our own 
ignorant ( V 15 ) and conditioned mind. This mind is very 
unsteady. ( VI 34,35 ) It always runs after the sensual things 
and so long as it has not become steady and has not turned to- 
wards the self i.e Atman there is no hope of finding peace and 
Bliss. Till then Ego or Jiva will not be free from all the bondage 
of action and go beyond the boundary of dualities such as joy 
and sorrow (II 38 ). 

This mind has a great capacity of understanding. If once 
it becomes aware of the self it will never go astray (VI 21) and 
win be automatically transformed into 

This state is called Para Bhakti in Bhaktiyoga In this state 
it experiences the truth ( XVIII 54 ) every\vhere and hence it 
becomes one with the divine love Then of course, there will 
not remain even a slight trace of selfish feeling in it. The Gita 
says that, that very truth, that supreme Love, that God liimself 
absorbs his devotee So his individuality vanishes and he ulti- 
mately becomes one with the Supreme ( VI 30 ) . 

Let me close this article after considering one knotty point 
which is always raised by many. Gan such a liberated man be 
a help to the world ? Can he or does he perform any action after 
reaching his goal ? Really speaking this is an absurd question 
raised always by the ignorant. Does not the Supreme Power 
which is basically free from all these dualities do any good to- 
this world ? Does not ^>*^1 who is considered a 

great Yogin free from all desires (III 22,23) and an incarnation 
of God himself, say “I manifest myself again and again for the 
establishment of Dharma and for the protection of the good 
people as well as for the destruction of the bad ones (IV 8) ? 
We can easily conclude from these two examples that only a hbei a- 
ted person can do some good to this world or in other words, all 
kinds of his actions are very much useful to the welfare of society. 
So long as a person has not realized the Self, all his actions will 
be selfish and full of various desires; and such actions will entangle 
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liim as well as the society in bondage and will not be helpful in 
-any way for the real progress of the world. Such ignorant 
people, though they are great in many respects from the worldly 
point of view and applauded by ignorant masses, will create 
confusion and chaos in this world. Only the liberated person 
-can understand the problems of Life properly and is able to 
•solve them and know the real spirit of the teaching of the Gita : — 

“ O son of Kunti, none should abandon 
his own innate duty, though it is 
defective,* since all undertakings are 
vitiated by fault as is fire by smoke.^ 


♦ 
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THE MESSAGE OF THE GITA * 

Rohit Mehta 


The great scriptures of the world are beyond the limitations 
of time and space; they are Eternal and Univeisal. The Bhaga- 
wadgita belongs to this category of scriptures and, as such, it 
is not a Book merely for the Hindus; its message has a universal 
apphcation It is as fresh today as it was when given to Arjuna 
many centuries ago In fact, modern man is in need of the 
message of the Bhagawadgita if he is to find freedom from the 
tensions and anxieties brought into his life by the scientific and 
technological developments of today 

What indeed is the problem of the modern man ? The new 
advances in science and technology have brought about an utter 
confusion of value in the life of men and women hving in the 
present day civilization There is increasing stress on quanti- 
tative lather than qualitative values His inner life is poor, and 
he is striving to free himself from the thraldom of this poverty 
by acquiring more and more of the material things that science 
and technology have made available Man is seeking a physical 
solution to a problem which is fundamentally psychological. 
He thinks that science, being so powerful, can solve all problems. 
But he forgets that while science can solve the problem of speed, 
it can give no guidance as to the direction that one must follow* 
He has lost sight of the fact that while science can give comfort, 

* This forms the Introduction to the author’s book * From Mind to Super- 

mind’. It IS reproduced with the permission of the publishers and tb 
author 
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it cannot give happiness; for happiness consists not in the possess- 
ion of things, but in freeing the mind of all its inhibitions so that 
it is rendered pure and innocent. While the modern age has 
known the conquest ever matter, it has yet to learn the secrets 
of conquering the mind and without the latter the former is not 
only meaningless but positively dangerous Man may have 
gained in knowledge, but he lacks wisdom. Unless he can 
transform knowledge into wisdom, his future and the future of 
the entire race is dark and dismal. In other words, man needs 
today, above everything else, a Right Philosophy of Life. 

It is this right philosophy of life which the Bhagawadgita 
provides through its priceless message. It points to a way of 
life which will help the modern man to find a solution to the 
baffling problems of existence The Bhagawadgita not only 
enunciates the Gospel of Right Action, it also unrnistakably 
points to the fact that Right Action is possible only if there is 
Right Perception. And Right Perception in terms of the Gita 
is that condition of the human mind in which it is capable of 
total and undistracted attention, freed from confusion of thought 
and not caught in the play of the opposites The teaching of the 
Gita leads Arjuna, step by step, fiom distractions to illumination, 
from the mind that is caught up in the pulls of desire to the mind 
that is illumined by the light of Buddlii. In other words, it leads 
him from Mind to Super Mind 

Does the Gita ask man to renounce the world in pursuit of 
spiritual objectives ? Does it suggest that man must give up action 
in order to explore the realms of the Super-Mind ? The uniqueness 
of the teaching of the Bhagawadgita lies in the fact that it asks 
man to seek his spiritual objectives in the daily avocations of 
life — ^it says that man can come to supreme enlightenment not 
by running away from action but by performing all actions in 
the right manner. How can man come to recognize Right Action 
The Gita says that as he frees himself from Reaction ( Vikaima ), 
he comes to the deep and profound experience of Inaction 
( Akarma ). Inaction or Akarma is indeed the right backp'ound 
for the performance of Karma or Action —action tliat is true, 
action that is free from all contamination of self 

In the three principal definitions of Yoga given m the Gita 
we perceive the path indicated by Sri Kiishna to attain 
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point of Right Perception from where alone Right Action can 
emerge. Speaking about Yoga, the Gita says that it is ^ a. disso- 
ciation from that which gives an association witli sorrow.’ What 
is it that gives to man an association with sorrow ? Surely it is 
mind with its ability to compare and contrast %vhich brings to 
the human individual a sense of sorrow The problem of man’s 
suffering is fundamentally the problem of mind caught up in the 
process of comparison and contrast. All his reactions emanate 
from this process. In fact, it is this process which constitutes 
the ceaseless movement of the mind, the movement which condi- 
tions the perceptive activity of man. The Gita deals comprehensi- 
vely with the conditioning factors of the mind. It calls them 
TAMAS, RAJAS and SATTVA — ^inertia, activity and harmony, 
respectively. One of the clear instructions of Sri Krishna to 
Arjuna is that he should transcend these three attributes of the 
mind so that he can come to a clear and undistorted perception 
of men and things. To dissociate from that which gives an 
association with sorrow is indeed to be aware of these attributes 
and their functioning within one’s own psyche. It is in this 
awareness that one understands, the meaning of the second 
definition of Yoga to be found in the Gita It states that Yoga is 
Equilibrium. The state of equilibrium is indeed the poise of 
inaction, and it can be achieved only when the mind is purged 
of its three attributes. So long as the mind is caught up in the 
process of an identification with, or a condemnation of, the 
movement of the three attributes, so long there can be no ex- 
perience of equilibrium or silence From the point of equili- 
brium whatever emerges is good and beneficent. The tliird 
definition of Yoga given by the Gita is : Yoga is skill in action. 
All actions become perfect when they emanate from the Ground 
of Inaction or the Ground of Equilibrium, 

Modern man is indeed besieged with great inner conflict, 
and it is this conflict which has caused the utter disintegration 
of his psychological life. The disintegration within has caused 
unhappiness without. He is verily in search of inner integration 
and perhaps, for this, there can be no better guide than the 
teachmg of the Bhagawadgita. The creation of an Integrated 
Individual— indeed the purpose of the intensely 
dynamic message of the Gita. The poise of Inaction, where the 
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opposites of the mind are transcended, is a state of psychological 
integration. The Gita deals with this problem in a very compre- 
hensive manner, in discourse after discourse, until, in the last 
discourse, Arjuna sees the identity of the Individual and Cosmic 
Wills, and, with that perception, he arrives at the cessation of 
inner conflict and therefore to a state of perfect integration. 

The message of the Gita has an immediate and practical 
bearing on the problems of the modern age. It shows a way 
out of the complexities of the Mind, to a complete and unfettered 
freedom of the Super-Mind. The Gita says that this path is 
not meant only for the few; it can be trodden by all who seek 
freedom from life’s entanglements. In an age where the indi- 
vidual is becoming more and more insignificant due to the 
impacts of political, economic and social forces, the Gita brings 
to man a message of hope and cheer, for it shows to him that way 
of life which leads to the regaining of his lost significance. It 
indicates to him the path of creative living. 

The spiritual regeneration of man is indeed the way to the 
creation of a happy society — this is verily the refreshing and the 
revitalizing message of the Bhagawadgita. 


* * 
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Senapati Bapat 


mer I 

dc^^KIcMTi ' 5ITf^ JTTO% TO^ II II 

‘ Surrender thyself to Him alone with all thy being, O Bharat. 
By His grace, thou wilt arrive at Supreme Peace and eternas 
place. ’ 

This verse is the most important to me, as I long for peace 
and this verse shows me the way, I have to surrender myself 
to Him; to whom ? To God, who is described in 18-61. He i, 
in my heart, in the heart of all beings; all beings are on machinesl 
and God by his Maya is causing them to move about. 

My mind, life, body is my machine. I am a soul, a portion 
of God ( 15-7). MAYA is God’s Power. Three qualities Satwa, 
Rajas and Tamas constitute this power (7-14); my macliine is 
ruled by these qualities, i. e. by this power. So long as my machine 
rules me, so long as desire of mind, life, body rule me, I can have 
no peace. I must become master of my machine; then I can 
have peace. If I surrender myself to God, the master of Power, 
i. e. of all machines, then by His grace I share in His Power. The 
greater tire surrender, the greater tire share in His Power. Utter 
surrender with all my being i. e. with all my mind, life, body 
will mean for me, utter identification witlr God, and so His 
Power will, for aU practical purposes, be my Power. So I can have 
Supreme peace and eternal place which is God Himself. 
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I am asked to surrender myself to Him alone. I stress the 
Word alone. Alone to God in my heart I can surrender myself 
without any hesitation. God is in every heart, but I cannot think 
of surrendering myself to any human being, however great; I 
can listen to anyone but I cannot surrender myself to any one. 
Hints on pure living, noble living, I can have from any human or 
Superhuman being; as a matter of fact, I look upon every one, 
every thing around me as my preceptor actual or potential; but 
to no one can I surrender myself-“ To him alone surrender 
thyself” says Sri Krishna and I am convinced that in this saying 
he is perfectly right “ Surrender thyself with all thy being ” 
says Sri Krishna and I again say, he is perfectly right in saying 
this. My body’s hungers, my life’s craving, my mind’s longing 
all must I surrender to Him and without His sanction I must not 
satisfy any hunger. His nature is Love. I may depend upon it, 
that He will do the needful for me, when I surrender myself to Him. 

Complete surrender to Love-What is there difficult for me ? 
Do I not wish to become love incarnate ? Love is Joy; utter 
Love is utter Joy. Do I not desire utter Joy above all ? 
Utter Love is the way to it Joy is the name of God in our 
scvvptnvt^-Sat-ChiUAnanda is our God God is Joy because He 
is Love. The surrendered soul is dear to me, says the Lord 
( 12-14), for such a soul hates none, befriends all, is compa- 
ssionate, free from egoism, indifferent to pleasure and pain, for- 
giving, ever contented, self-controlled, firm-resolved, God-centred. 
These are characteristics of deep and wide Love (12-13 14). 

I have said at the beginning “ I long for peace”. It does 
not mean that I long for “inaction”. No, I do not long for 
inaction. Inaction and peace may go together, but I have to 
say that action and peace can go together God is Eternal Peace 
and at the same time Eternal Action. My entire surrender to God 
will enable me to enjoy peace in Action And that is what I want. 

Love can kiU and attempt to kill Non-killing is not the 
highest Dharma, to me, killing, non-killing is a mere detail. The 
principle is Love, which is to desire the good of all and every one 
including those who must be killed Killing is merely removing 
the soul from his body; to give him a chance to think over his. 
doings and to correct himself before taking another body to 
continue his ‘evolution 



SENAPATI BAPAT 


159 


This world is a theatre of soul-evolution. God is the Master 
•of soul evolution. By surrendering to Him, I help God in His 
task, in my humble way. He appreciates my move and sends 
•down His grace to secure me Peace in Action. 


:(c 



Santa Tukdoji 


f^sFT m: w n 

Sri Krislma Bhagawan said to Arjuna that one’s religion is 
benevolent to oneself and others’ religion is dreadful. The 
advice of Bhagawan ^ven to Arjuna is being interpreted by some 
persons in many a way but in my humble opinion, it is necessary 
to bear in mind that we should try to understand properly 
the motive of Sri Krishna in giving advice to Arjuna 
Throughout the Gita, there is this consistent effort of Bhagawan 
to make Arjuna understand in proper perspective the essence 
of religion through various instances There is nothing of soul- 
religion, Hindu Religion or Christian Rehgion Sri Krishna 
has to impress on the mind of Arjuna that as he was born in a 
Kshatriya family and taught the art of Kshatriyas his talent and 
bravery should be used for the nation and tliat was his rehgion, 
that is. Duty. 

Bhagawan candidly told Arjuna that it was his duty and 
nothing but duty. Had there been anybody else than Arjuna, 
Bhagawan Sri Krishna would have treated this subject in alto- 
gether a different manner. The essence of Sri Krishna’s 
advice centres roimd the fact that it is tendered to different 
persons according to their attitudes of mind and characteris- 
tics Bhagawan tendered advice to Uddhava as per his mental 
attitude. The true meaning of ‘ Dharma’ is nothing but ‘ Duty’. 
But this has to be performed as is allotted to one in accordance 
with one’s attitude. Bhagawan Sri Krishna tendered wise words 
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to a seeker after truth some times in the form of devotion, and 
sometimes in the form of compassion or knowledge. From all 
this, it should be understood that duty has relation to one’s 
attitude. The performance of one’s duty is in true sense a service 
to God 

I do not agree with those who declare their community as 
Gharmakara and will perform the function of a tailor, or refuse 
to go to the battle-field even after declaring that they are Ksha- 
triyas Be true to yourself Do not be ashamed to tell the truth 
What is the use of saying that you are a Brahmin and perform the 
duty of a clerk ? Declare your order and religion according to 
your bent of mind and practical functioning 

I feel that Hindu Religion is our Social religion and there- 
fore it can be called the national religion of all for a particular 
period of time. Like an individual, a nation has also a 
religion 

The essence of Bhagawan Sri Krishna’s teachings to Arjuna 
was that he must act fearlessly, not caring even for death The 
present phase through which our country is passing demands, 
Muty first and everything else afterwards’. I am convinced that 
the teachings of the Gita, the Philosophy of the Gita would 
go a long way to save the nation from the present catastrophe. 


S G 11 
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Dr. V. V. MirasM 


^ c,s'<i'-civf 1 

\D 

ITT ^ Trg^frs^c^-^nrf^rr ii ^-vvs n 

I fii'st read the Bhagawadgita when I was studying in the 
B A class at the Deccan College, Poona, in 1913-14 It was 
prescribed for the B. A. Examination of the Bombay University 
and we had to study it intensively The veise ^vhlch sums up 
the teaching of the Bhagawadgita is in my opinion the verse given 
above 

You are entitled only to do the work prescribed for you. 
You have no right to its fruit Do not do your work With 
the expectation of any reward Do not also be fond of 
inaction ” 

This verse asks us all to do our duty disinterestedly, without 
the least expectation of a rewaid This is a unique message 
given for the first time by the Bhagawadgita. That work was 
preceded in time by the whole of Vedic literature The Vedas laid 
doMii vaiious iites and ceremonies v/hich were to be performed 
b) pel sons who desired to get some reward by their performance. 
These aie called Kamya Kaimas If one gets entangled m 
icm, thcic is no escape from them Human desires are never 
u ly satisfied As it is said in the following verse, desire is nevei 
satisfied by enjoyment On tiie other hand, it goes on 
inci casing cnoimously just as fire is never extinguished by pouring 
Oblations into it it flares up all the more 

162 



V. V. M I R A S H I 


163 


^ ^frr^TTJTq'^frjH i 

^5 II 

In the age of our downfall, history tells us, the number of 
Vratas had immensely increased The Vratas were religious 
rites performed with the object of gaining some desired object 
or religious merit These Vratas are enumerated m the Ghatur- 
vargachintamani of Hemadri and such other works There 
was hardly a day in the whole year for which some Vrata or other 
Was not presciibed. If one were to perform the Vratas prescribed 
in such works, one would have no time left for any other 
activity The people in the age of the Yadavas were apparently 
wholly engrossed in the performance of these Vratas and had 
little time or inclination to think of anything else. They became 
oblivious of their duty to their relatives, their neighbours and 
their country The result was that when the Muslims invaded 
the country they found little resistance among the people They 
could easily vanquish the people of Maharashtra and establish 
themselves in the country It the people had thought over the 
meaning of the aforementioned verse of the Bhagawadgita, they 
would have risen like one man to oppose the enemy But that 
was not to be We have to learn a lesson from this historical 
event 

Nor does it behove 'us to take to inaction and retire from 
worldly life Some of the Upanisads teach us that man’s salva- 
tion lies in mvntti or retirement from the World As the sage 
Yajnavalkya says, the wise men, having realised Atman relinquish 
all desires for progeny, wealth and fame, and take to the life of 
a mendicant ^ This was the goal preached as the highest in 
Jainism and Buddhism But this way of life is not conducive to 
social stability. Therefore the Bhagawadgita says ‘ Do not have 
recourse to inaction ’ You have certain duties to perform, certain 
obligations to discharge as you are born in this world All social 
life will be impossible if all or even a majority of the people take 
to the life of a mendicant Besides, as the Bhagawadgita has said 
elsewhere, a life of complete inaction is an impossibility, for 
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even breathing is a sort of action So one has to engage oneself 
in some actions whether he wills it or not. Why not then do 
the work prescribed for you in the best way possible viz without 
any selfish motive ^ If one does this, one gets a rare satisfaction, 
of having done one’s duty without any aim of personal grati- 
fication. Such action ennobles the mind and takes one nearer to 
God The Bhagawadgita assures us that all such woik finally 
results in the highest loiowledge i. e. the loiowledge of the Self, 
whieh leads to Moksha the summum hojiiim of human life 
( ^ qr# ii II ). 

The aforementioned verse of the Bhagawadgita therefore 
admirably sums up its teaching It has been my endeavour 
throughout my life to do my duty disinterestedly, without fear 
or favour and without any expectation of reward I can say 
therefore that it gives one the peace of mind that is so essential 
for a happy life 

We, the people of Bharatavarsa, are fortunate in having 
such a gem of a religious work in our heritage. But we have 
not yet imbibed its teaching In our literature we have no ‘ode 
to duty’ as our former rulers have in theirs We are often obli- 
vious of our duties In modern times people are more conscious 
of their rights than of their duties This leads to strife and un- 
happiness Let us follow the golden teaching of the Bhagawadgita 
and let each one of us do his duty in the best way possible I have 
no doubt that if we do this, we shall soon make heaven of this eai th. 
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m-^o ii 

“ Leaving all acts philosophically to me, having no selfish 
thoughts and with mind loosed from desires, put off thy anxiety 
and boldly fight.” 

The author of the Gita closes up hir exposition with the 
present verse What follows is a gianthaphala-siuh (in contra- 
distinction to tattva-phalasiutis of other chapters), the like of 
which we come across right at the end of the work. Not a reitera- 
tion and appraisal of the tenet's of a particular context but a general 
concluding note. The Work is written on two levels, the first 
phase ending here The rest is an expanded argument of what 
has gone before. Apart from internal merit, the verse thus 
stands unique m the whole range of excerpts, speaking text 
critically. ^ 

When disappointment stares Arjuna in the face, he is asked 
to do his duty energetically and wholeheartedly. Indian scholars 
have generally held that the path of activity is only a means to 
the higher end of metaphysical knowledge, which attained the 
worldly activities may be relinquished Arjuna was, , according 

1 The Kashmerian commentator Rajanaka Ramakantka expressly 
states that the mam teaching ends with this verse 
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to these scholais only an humble a-ihiant ( mandadhtkarm ) 
having no qualification foi kno, 'ledge But it is now fully 
established that even aftci the attainment of the Sidcllii, die Gita 
upholds the cause of vigoious acusjl for the good of the world, 
not however ^vithout qualifying its statement Accordingly, we 
are asked to renounce the passion winch takes hold of us We 
lose sight of the faet that \ve act accoi ding to our ‘ nature’ and 
seldom, if ever, through oui oivn sweet ivill It is the Lord ivho 
is propelling us to action so to say against oui will ^ Even on 
a purely mateiialistic view, this will easily come home to us that 
we have to put in immense dibit to accede to an opponent’s 
view, and even then quite often wc arc utterly unsuccessful. This 
is general experience We should, thciefoic, leave out any 
Cl edit of whatever we may set ourselves to achieve. Wc are 
ordained to dedicate all our best actions to the Loid, the leal 
force behind all energy The highest princqilc being only a 
superintending Deity, is a sort of catalytic agent wnth Matter 
which IS responsible for the world Popularly, however, the 

credit goes to Him and such attributes as ICartiitva Bhoktritva are 
valid m His case With regard to the absolute viewpoint, 
opinion IS divided Our relation with the God is imagined to be 
of oneness, or of master and seivant, oi even, according to one 
commentator, of friendship ^ Despite the vaiious ^vays of 
understanding the term there is unanimity among 

scholais as to the purport, viz dischaigmg tlie duties 

‘ philosophically’ ^ 

Now, all of us strive for different ends, and not just for acti- 
vity’s sake. No activity is possible without an inherent goal 
When we are asked not to entangle in the swell of passion for 

2 Ramanuja cites 3fr(j 5rf=|Ed' and directly derives 

the tenet of mrmamatva from this 

3 and ultimate identity according to ^ahkaracarya, 
according to Bhimagarman 

) , srsiTRrr Sffcfffh I THTTffsr" 

3lf^ 31 Icq I STStnern* | erf^d I 

5 This last IS generally found m the works of dualist 
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the fruit of actions, it is meant that we should offer our best and 
leave the result to the Almighty. Thus we are freed from the 
shackles of worldly life. The two factors, giving up of ego and 
discarding all desire, are therefore aspects of the same argument. 
We are to fulfil our pledge putting all our heart in it. A vigorous 
interest is not the same as attachment. With the philosophic 
sense we have taken a distinct step. We have only to look for- 
ward for dispassionate and yet enthusiastic action, which will 
save us the limitations and bindings of our life The Lord will 
take care of the good and bad points of our performance. We 
shall confront and try to dominate the circumstances bravely. 
We shall contribute our specific best irreducible to the term of 
others and find a reahzation of our common aspirations in ceaseless 
efforts for the larger life of mankind, and these efforts must not 
be paralysed by any sad emotions brought on by a nervous 
sensitivity to any possibly attendant suffering ^ The spirit of 
every individual is indomitable and it is the religious experience 
and not any dogma that matters. 


* * 
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f cuft m ’TT'^f ‘cj^5k 

^ li ^ 6-\36 11 

CN sD * 

Opinions differ. There aie diffcicnt verses from the Bhagawad- 
gita which have influenced diffeicnl writcis most Accoiding 
to Shri Raman Mahaishi the verse containing the quintessence 
of the Bhaga^vadglta is 'TST%J?T Verse No 20 from 

Chapter 10 Dr P V. Kane says tliat m his opinion 
Verse No 47 fiom Chapter 2 contains the 
cardinal principles of conduct enunciated by Lord Kiislina for 
the benefit of Arjuna and thiough him for the benefit of the whole 
mankind Shri Shankaracharya attaches great impoitance to 
the Verses Verse No. 33 from Chapter 

4, Verse No 37 from Chapter 4, and ^ 

Verse No 38 from Chapter 4, whereas Lokamanya Tilak 
attaches utmost impoitance to 5"^' . , .Verse No. 2 

fiom Chapter 5 

It may be said without even the slightest sting of any 
hyperbolical language that Gita is the essence of the univeisal 
human religion and accordmg to me the veise containing the 
quintessence of Gita is the last Veise, namely tra' 

Verse No 78 from Chapter 18. 

Sanjaya says that wealth, success, piospeiity and morality 
aie on that side on which are Khishna, Loid of Yogas and Aijuna 
witli a bow in his hand It is true that some readers might make 
enquiry as to whetlier I am fortified by any authority when I say 
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that tlie aforesaid verse contains the quintessence of the Bhagawad- 
gita. My answer to this enquiry is in the affirmative and it may 
be said in that respect that I am fortified in my view by the opinion 
of Shri Jnaneshwari. 

I ^ I 

I 53%^ II II 

mvf I fr I 

wm fwr I n n 

I ^ 3Tf^ 1 

siferMmT% ?ft% I ft? ji II 

s{wr 3d 

It is rightly said that the views of saints are looked upon 
by religious peisons in Maharashtra as the views of High Courts 
and that the views of Jnaneshwari are looked upon by them as 
the views of the Supreme Court against which there is no appeal. 

One book was sent to Johnson and he gave his opinion as 
follows : 

" This book contains many new and good things but the good 
things are not new and the new things are not good ” Many books 
are of this type but so far as Gita is concerned it stands on a 
difierent level and it can be rightly said that it is the magna 
charta of the universal religion When the “ Shakuntala ” was 
lead by the Geiman Poet, Goethe, he began to dance with joy 
and said : 

Wouldst thou the young year’s blossom and the 
fruits of its decline, 

And all by which the soul is charmed, enraptured, 
feasted, fed; 

Wouldst thou the earth and heaven itself in 
one soul name combine; 

I name thee, O Shakuntala, and all at ©nee 
is said. 
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Similarly on reading the Gita and hearing the message 
given theiein people really begin to dance with joy. Dale 
Garneige has said that there are three most interesting subjects 
in this woild — ■( 1 ) sex ( 2 ) property and ( 3 ) religion So 
far as religion is concerned it can be said that the most important 
book IS Gita and the most important verse therefrom is 

Regard being given to the aforesaid verse, the four ^vords 
( 1 ) Yogeshvaia ( 2 ) Kiishna ( 3 ) Partha and ( 4 ) Dhanur- 
dhara merit close and careful scrutiny The ^vold Yogeshvara 
( Lord of Yogas ) indicates combination of ^TR^fPl ( Path of 
Imowledge), (Path of action) and (Path 

of love ) 

In the Gita all the three Yogas aie discussed and a 
close and careful perusal of the Gita shows that in oui hfe 
there should be a harmonious combination of knowledge, action 
and love 


In the domain of psychology theie is a well loiown 
story of an American father He wanted to kno'w the inner 
inclination of his young boy He put the boy in a small room 
and put theie three things ( 1 ) a dollai ( 2 ) the Bible and 
(3) an oiange His idea was tliat if the boy would take the 
dollai in his hand commercial line should be given to him in 
futuie If the boy would take the Bible in his hand priestly 
line should be given to him in future If the boy would take the 
orange in his hand agricultural line should be given to him in 
futuie With that idea the young boy and the aforesaid tliiee 
things ^vcre put in the room and the door of the room was 
closed Ydien aftei a short time the father opened the door he 
found to his utmost surpnse that the boy was sitting on the Bible, 
t lat in one hand there was the dollar and with the other hand he 
was catiiig the oiange This story is pregnant with great philo- 
sop ly ome peisons try to follow only the path of knowledge 
caiing for action and love Some others try to follow the path 
o action not caring foi knowledge and love There are still some 

T* ^ot caring for Icnowledge 

wotld tr 1 r r ^'«dy the teachings of the Gita we 

of Imiwlcdte ' , ' ^ satisfactory combination 

of Imotvlcdge, action and love m our hfe 
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A question may crop up as to whether knowledge, 
action or love should be given highest importance It may be said 
in this connection that though in our hfe there should be a com- 
bination of knowledge, love and action still utmost importance 
should be given to love. J Krishnamurthy has rightly said that 
of all the qualifications love is the most important, for if it is stiong 
enough in a man, it forces him to acquire aU the rest and without it 
all the rest are not sufficient. Even in the Gita utmost importance 
is given to the path of love If we see Verses Nos. 53 and 54 from 
Chapter 11 or Verses Nos. 55, 64, 65 and 66 of Chapter No. 18 
It will be translucent that lord Krishna has given utmost importance 
to love. 

There is a well known story of Sharadchandra who was 
addicted to drinking wine He knew that it was extremely bad 
to drink wine He also tried his level best to give up that ba 
habit but the knowledge which he possessed and the action which 
he was doing did not prove successful for uprooting the evi in 
question. Ultimately in a state of despondency he went to his 
Guru Ramkrishna Paramhansa Ramkrishna said to him ^ ou 
need not worry. Drink wine as much as you like but before drinking 
wine dedicate it to me. ” 

Sharadchandra went home with utmost joy thinking 
that he could now drink as much wine as he liked When tie 
moment came for drinking wine he remembered that 
drinking he was to dedicate it to his Guru On the spur o t e 
moment a thought flashed in his mind that his Gmu was so -in , 
so good, so motherly and it would be extremely bad on is part 
to dedicate the worse thing like wine to his Guru When t at 
thought assumed utmost importance he began to think that instea 
of dedicating such a filthy thing to his beloved Guru it won le 
better on his part to give up wine That thought became powei u , 
Sharadchandra threw the glass of wine, the glass was bio en to 
pieces and the bad habit of Sharadchandra came to an en 

The aforesaid story is sufficiently eloquent. It teaches 
lesson that though in our life there should be a harmonious 
combination of knowledge, action and love still we s ou give 
utmost importance to love. 

The second important word is ‘ Krishna and j 

refers to God. Dr. Joad has written several books and tried 
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to establish that there is no God in this world After writing a 
number of books he ultimately gave a message to the whole world 
before bidding good-bye to this woild and in that message he 
says that only those persons become happy who believe in God. 
Bi owning has said that God is in heaven and all is right with the 
world This idea is not accepted by Scientists. Today Scientists 
say that God is within the heart of every person. It is strikingly 
significant to note that this very view has been expressed^ in the 
Gita long long back when Lord Krishna say...‘t5T^. 

Veise No. 61 Chapter 18. 

God fives in our hearts and when we pray to God we 
obtain unparalleled strength. Mahatma Gandhi has said that 
without prayer he would have been a lunatic and Dr. Garellj 
the well-known wiiter of “ Man the Unknown ” says that prayer 
IS die most powerful form of energy one can generate. 

Dale Carneige has said that on an average every two 
minutes one American commits suicide and every half an hour 
one American goes mad. By way of remedy he suggests tiiat the 
only remedy for the evil is . Return to God. 

The third important word in the afoiesaid verse is 
Partha In the beginning of the Gita Partha was attacked by a 
sense of sorrow and he was not willing to follow the path of action. 
Ultimately he became calm and quiet and agreed to follow the 
path of action We should not look upon adversity as something 
bad We should always remember the woi’ds of Hugo who says 
that adversity makes men and prosperity makes monsters of men 
Great importance must be attached to right action and in the 
woids of Maugham the value of art lies not in beauty but in right 
action When Partha was convinced about the path to follow, all 
his sorrow evaporated and he was able to follow the right path. 
Mill has said that one man with conviction is equal to 99 
persons without conviction It would be profitable for us to know 
the woids of Vivekananda who says that every duty is holy and 
devotion to duty is the highest form of worship of God Some learn- 
ed persons think that Lord Krishna has given advice to Arjuna 
and his adwee rcaUy preaches renunciation of Karma. I may be 
pcnnitled to say ^viLh all humility that Lord Krishna preaches not 
1 enunciation o/Kamia but renunciation m Karma 
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The fourth important word in the aforesaid verse is 
* Dhanurdhara ^ In the fiist chapter of the Gita Arjuna laid 
down his bow but ultimately he took up his bow There is a fight 
between fatalism and effortism. The word ‘Dhanurdhara’ indicates 
that we should give utmost importance not to fatalism but to 
efibrtism. Some persons complain that though they want to give 
utmost importance to effortism still they are not endowed with 
extraordinary talent In this connection the well known words of 
Edison may be noted : 

“ What is meant by extraordinary talent? It is nothing but 
tAvo per cent inspiration and 98 per cent perspiration. ” 

Friends, Science without religion is lame and Religion 
without science is blind. Taking a scientific religious view I may 
say, and some of you will agree with me when I say, that the verse 
which has influenced me most is — ^ 

H* *' 
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R. V. De Smet 


^ y.Id'^i w TR^liRr ^ II 

Keep thy mind fixed on me, be My devotee; saciifice to hic, 

prostrate thyself before Me; 

So shalt thou come to Me True to thee is my Promise. 

Thou art deai to Me. 

About the fifth century B C theie came to the peop e o 
Isiael in their Babylonian exile a revelation Avhich galvanise 
their heaits into a new life, the levelation that God loved them, 
Shout for joy, O heavens, rejoice, O earth 
O hills, burst into song 
For the Eternal has consoled his people 
and pitied his forlorn folk 
“ The Eterna 1 has forsaken me, ” says Sion, 

“ my Lord has forgotten me. ” 

Can a woman forg et her infant, 
forget to pity her babe ^ 

Yet even were a mother to forget, 

never will I forget tliee (Deutero Isaias 49, 113-15) 
The other shore of the Arabian sea soon echoed with the 
Same revelation when, some time probably during the foulirt 
century B G Krishna confided to Arjuna this greatest of all Hs, 
mysteries ” ( sarvaguhyatamam ) . “ To me thou art deari 

exceedingly ” ^5% ^ \ ( XVIII 64 ). 
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For many centuries the people of India had been aware that 
Supreme Atman is the necessary and highest object of man’s 
love, but the reciprocity of his love had remained obscure. 
Gould the most perfect, the eternally satisfied one whose all desires 
are ever realised, the one so blissful as to be subsistent Bliss itself, 
be the seat of real love for a being so imperfect as man ^ Gould 
the Nirguna Brahman be a lover ^ And could man’s final end be 
more than metaphorically a mutual embrace of love with 
the Absolute ^ 

To men who had been conditioned by the teachings of 
Upanisadic Vedanta and pre-classical Samkhya a positive 

answer to such questions could not be given but gradually. The 
first STsqTzr of the Gita still explain the end of man in terms 
of perfect Yoga-integration and “ Nirvana of Brahman ” 
The perfected man, ‘‘ free from longing, a stranger to all 
sense of ‘ I ’ and ‘ mine ’, abandons all desires and draws near 
to peace lliis is the state of Brahman, and he who attains 
to it overcomes delusion Abiding in it at the time of death he 
goes to the Nirvana of Brahman ” ( II 71-72 ) The whole emphasis 
IS here on peace and static changelessness, as indicated by the 
variations of the root stha — which constantly recur in 
this context The personal God, Krishna, has no relevance to this 
liberated soul, and in this whole canto he is only referred to once, 
and then only as an object of concentration ( II 61 ) 

The same teaching is further elaborated in V 16-29 but 
with special reference to Brahman “ the flawless, whose nature 
is one and the same ( samam ) ” The liberated man “ abides in 
this sameness ” and therefore “ in Brahman ” “ His atman in- 

tegrated by the ‘ Yoga of Brahman’ he attains to imperishable 
bliss His joy within, his bliss within, his light within, become 
Brahman ( hahma-bhuta ), he goes to the Nirvana of Brahman ” 
The term brahma-bhuta had, at that time been made familiar by 
Buddhism which had used it to refer to nirvana Biahma-nir^^ana 
IS tha.t static state of complete detachment from conditioned 
existence and changeless abiding in unconditioned existence. Man 
can discover it in himself if he will but resort to the “ Yoga 
of Brahman This would appear to be man’s final 

bliss, but the last stanza introduces a j'aning note : tlic 
personal God at last asserts his right . The liberated 
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man, he says, “ recognising Me as the Enjoycr of 
saciifices and austciitics, as the gi cat Lord of the whole universe, 
as the friend ol all beings, attains to peace ” ( V 29 ). In the next 
the emphasis is on Atman as the object on ^vJiich the Yogin 
concentrates to still his mind but again the teaching is personalised, 
or the Yogin “attains to tlic peace that culminated in nirvana 
and which has its basis in Me ” ( malsamslhatn VI 15 ). God as 
peisonal, then, is the basis ol the state of nirvana and thcrefoic of 
Brahman, not vice versa. TJic Yogin must not think tliat imper- 
sonal selfsameness is the apex of bliss; rather, “ who secs Me 

^ 

^ ^ ( I 30 ). Puic identity where personality is lost 

ould not conceivably constitute the highest bliss. This can only 
e ound in an identity through mutual enjoyment :» That Yogin 
wio, grasping mity, partakes of Me ( mam bhajati fiom the same 
be ^ \ ^ indwelling all beings, wherever he mav 

this a bhakti of ^^^orship. Bhakti, in 

the Nirvana integrated It presupposes 
The fixation ' f ^ Yogin in unconditioned existence 

which Derfert° (1 ''tn^tmost soul on God Himself is a completion 

Krishna in the I^t stenzrof 

he who worsHps Ale with Lft ‘ 

marks a I l integiated of aU ” ( VI 47 ) Tiiis 

time it is^stated teUgious thought For the fiist 

material condition in snace anH I mans hbeiation from his 

but merely the beginnins • *e end of his ascension, 

personal God Bhakh ' ' ™ ** Personal union with the 

in its highest form n ** ^ preparation foi moksim but, 

“ who so revet W = 

cending the Gunas is c f Yoga of Bhakti trans- 

I am the ground of BiahmZ Becoming Brahman, for 

of eternal law and absnliit nr ^ the imperishable, and 


IS the very ground and personal 

( Brahmano hi piatistha ^harZ) ^itconditioned Brahman 

to accept by traditional Brabm ^ Bard 

rahmavadins, is amply demonstrated 



R. V. D E S M E T 


177 


by the embarrassed commentaries given of this verse by Shankara> 
Nilakantha, Madhusudana and even Ramanuja and Madhva- 

Yet in the eighteenth Krishna makes it clear beyond 

the possibility of reasonable doubt that bt ahmanirvana is not 
absolutely final but only the fit state to receive the “ highest ” 
bhakti^ that is, a love of God that leaves room for nothing else : 
“ Having become brahman .and the same to all beings, he 
receives the highest bhakti to Me. By Bhakti he comes to know Me 
as I am, how great I am, and who Then knowing Me as I am, 
he enters Me forthwith ” ( XVIII 54-55 ). Contemplation of God’s 
eternal essence is now accompanied by His grace : matprasadat 
( XVIII 58 ) and this grace introduces in that contemplation 
the element of fellowship with Him.... a fellowship similar to that 
of Krishna with Arjuna on earth, but now made perfect in eternity. 

Thus Krishna’s final and most secret ” message integrates 
the earlier ideal of “ becoming Brahman ” but displaces and 
surpasses it. It is the message that God loves man and that the 
bliss He promises is a bliss of mutual love permeated by contem- 
plation. “ Hear my final word ”, says the personal God in his 
Krishna theophany, “ greatly do I desire thee, therefore will I 
tell thee thy salvation Bear Me ( ever ) in mind, love Me, worship 
and reverence Me Thus shalt thou come to Me, I promise thee 
truly; for thou art dear to me ” ( XVIII 64-65 ) This is the 
amazing revelation common to the Bible a.nd the Gita. But whereas 
the Jews and the Christians have long since come to take it for 
granted, and the Hindu Bhaktas have had their religious life 
deeply permeated by it, the Hindu philosophers have found great 
difficulty in assimilating it perfectly. It has always seemed to them 
that the true relationship of the absolute to man which their 
mutual love would necessarily imply could not be accepted as 
ultimate. Unlike the doctrine of relationship developed by 
Aristotle and St. Thomas Aquinas, the elements of reflection on 
relationship which are found scattered in the Indian tradition 
were insufficient to help them solve the antimonies presented 
by that category. Their main difficulty js this : how can relationship 
be said truly of the Absolute without impairing its complete 
independence and transcendent simplicity ^ Krishna’s revealed 
seciet implies that it can be but without explaining how it is 
possible. This explanation is reserved for the Believer’s quaerens 
S. G .12 
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intelleciinn i c foi his iinclci standing grappling with the mystery 
he believes And in such a task Hindus and Christians can colla- 
boiate fiuitfully. 

i'he twelfth book of the Mahahhmata confirms the key-impor- 
tance attributed in this paper to Gita XVIII 65 It contains the 
allegory of the White Island ( XII 322-326 ) -n'liich is the final 
revelation vouchsafed to Yudhisthira, who, fust among men, 
had dared to question the validity oi llic old idea ol rnoksa^ for 
in this timeless isolation he saw neither fiuition nor highest bliss 
( it may be remembeied (hat Tndra himself liad cxpicsscd the same 
doubt in Chandogya Upamsad 8, 11,2). The blessed islanders are 
the ekanhm of Naiayana : “ Devoted in their love (bhakii) 

they lick and lick the God whose face turns evcijnvlierc — 
the God who is like unto the sun endowed with all ( pcifcctions ), 
from whom all the woilds were born ” ( 322, 12 ) As God 
IS the true sun, they who reflect his glory shine like the moon 
( 323, 31 ) or else they enter into Him in an ecstasy of adoiation 
( 323, 25 ). All aie rapt in their contemplation of Him ( 323 
32 ) , He IS the soul object of their mental worship, and this is most 
pleasing to Him ( 323, 32 ) They and they alone, “ become 
Brahman ” and filled with the love of God, aie fit to enter 
into their Lord ( 326, 41 ) This is the pith and essence of 
all othei teachings ( 326, 114 ) God indeed, is “ father, mother, 
and preceptor of the whole world, the holy and tlie eternal Loid 
Love him then, mighty-armed Yudhisthira ” ( 326, 120 ) 


i- 
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1 


*\ 

sn^r^ ff ii v.v«i n 

The Bhagawadgita or the Celestial Song has been to me a 
perennial source of courage and inspiration. Whenever I am 
dispirited and dejected in lifcj I have made it a habit to recall to my 
memory some of the verses in the Gita which have always helped 
me to take heart again and follow the words of the Lord ‘ 

. ’ In such circumstances, it is difficult for me to lay my 
finger on one particular verse; but if at all I am required to 
make any choice, it will be in favour of the penultimate verse 
from Adhyaya IV quoted above. 

I consider that the author of the Gita has, here, given me his 
ideal ivhich will certainly stand the erring mortals in good stead 
throughout their lives It is now well known that the emphasis 
of the Gitakara is on Karmayoga which in the apt words of Prof. 
Hiriyana is the path of * renunciation in action and not of action ’. 
In the above mentioned verse, the author is unmistakably pla-cing 
his finger on the equipment of an ideal Karmayogin. Every word 
is significant The first word in the verse rightly 

hints at renouncing all actions in the true spirit of a Karmayogin. 
He may continue to undertake all actions, in fact he has to do 
so because philosophically q is a 

fact Thus ^TFT or association with action being inevitable 
it is advisable to mix it ivith the spirit of or renunciation; 

i. e. to undertake them without any desire of fruit thereof. In 
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Other wolds the cxjDiession spcalcs of a 

judicious mixture of the Patli of Action and the Path of Knowledge 
combining the excellences of both and at the same time avoiding 
the extremes in both cases. All this cannot be acliievcd easily 
unless and until a peison has known ^vhat is good and what is bad. 
It is necessary for him to develop his discriminative faculty; to 
appreciate his role in the ever rotating wheel of this woi Id which is 
‘Wondei fully various and variously wondcifuP. He must know that 
‘ In vain does that person live who docs not contribute his quota to 
this ever moving Samsara ’ Thus Jnana is a must for him; without 
which his actions arc likely to be merely meclianical Vidhi without 
Sraddha has ahvays proved to be detrimental. Hence the cxpie- 
ssion follows The purpose of emphasising Jnana 

is evidently to indicate the exact way of undertaking actions and 
to dispel all doubts that may be lurking in the mind of the 
aspirant It is a matter of experience that real knowledge goes a long 
way in building up the chaiactei of man. Thus with tlie first two 
expressions, the author of the Gita has already paved the way 
for the expreession which, in fact, is the result that 

inevitably follows out of the first two expiessions When a person 
thus equips himself well, no actions can dare bind him doivn 
to the weltar of this world i e. cfnTffig q" He may be 

^^g3.ging himself in action but as he has succeeded in looting out 
the evil namely the desire for fruit, he remains over and above 
them untouched and untainted In fact, the Karmayogin, in 
this verse, has reached what Gitakara has styled as 
in chapter II and becomes a living embodiment of the truth 
illustrated with, the help of tliat magnificent simile- 




II i^-V9o II 


Finally a question may be asked whether it is easy to achieve 
lis Geitainly not But that is the very reason for which I 
p ace die vei^e before me. I believe there is greater chaim m 
Pi Mmating to this ideal tlian m actually achieving it. Is h 
no tiue that the chaim always lies m the sap ? ' Not failure but 
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low aim is crime ’ goes the proverb. Failui'e in achieving this 
ideal expressed so effectively here in this verse is, in my opinion, 
“ an evidence of triumph ” 


* ^ 
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R. G. Bhagwat 


^ 1 

TO> IT^bT!^* Ij 11 


Men. are known to be of different types. Some persons^ follow- 
ing modern psychology divide humanity into two kinds, introvert 
and extrovert The introvert thinks and feels moie and the extro- 


vert acts moie Hinduism divides humanity into three classes — • 

devotional, intellectual and active, each having one aspect of tlie 

Jiva in preponderance, those having moie feeling aie lecommend- 

ed the path of Devotion, those having inquisitiveness in greater 

proportion are recommended the path of Knowledge, and those who 

me most inclined to do some thing aie iccommended the path of 

Activity Each individual is a mixture of these three aspects and 

while It is easier foi each individual to walk on his own path, in 

the end he has to acquue all qualities and become perfect. Thus 

m a sense the path is one. Hence it is easy to know one’s type and 

c oose ones pardcular path of spiritual progiess. To make tliis 

n 1^*°^*^ divide human temperament into seven classes 

divKhi ” ** ^ problematical question whether this 

division makes matteis easiei- 


an Intdlectol pmon^Hm™""* ^ 

or mav l-ip ^ fundamental typ< 

present life T T ^ of education that I got in 

present life. I do not know. But devotion, without intellect does no 
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much appeal to me and I am impelled hastily to dub devotional 
persons as “ superstitious ’b 

But the following in the Gita has a special appeal for 
me. It is the 14th verse in Adhyaya I. It runs as follows ; 

I 

Though the Bhagawadgita deals with all aspects of men, every 
one can see that the above contains no philosophy. It 

is merely a descriptive one. But that Shloka has a peculiar fascina- 
tion for me ! 

It brings before the mind’s eye, the big chariot dra'vm by 
white horses and the Great Teacher seated therein, ready to dispel 
all doubts of his pupils. This mental picture is full of inspiration 
for me. Such a mental picture produces the correct attitude for 
understanding the teachings of the Gita The teachings are all 
difficult to mrderstand and more difficult to put into practice. If 
any success is desired along that line, light attitude will be a great 
help. So I recommend that verse to all my readers. 

To friends who spend some time in daily meditation, this 
verse will be specially useful. In the beginning of regular medi- 
tation, this Shloka should be silently repeated in the mind and a 
clear picture should be created before the mind’s eye This picture 
will produce the necessary atmosphere and attitude and in some 
cases at least may put the meditator in actual touch with 
Shri Krishna Himself. 


❖ ^ 


« 
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Sri 


Shanl^aracharya, Sankcsliwar, Karwcer 


^rr ^ 1 1 ^ 

Every person should peiform his duties— actions 

desire for fruits under any circumstances whatsoevci ( 
means duty . action) By desire one can get fiuit; but by 
actions performed without desiic one puiifies one s rmna » 

and one can get Self-knowledge through purity of heart mi • 
None should attach himself to inaction. Peiform duty ac lo , 
but not for fruits for the sake ot duties alone 

Shrimat Bhagawadgita is the most popular and the 
gospel of leligious teachings in the whole world It is one o 
foremost writings on Vedanta (Vedanta Prasthana Trayi. 1 
shadas : Shravan-Prasthana, 2 Vedanta Sutras Manana 
Prasthana and 3. Bhagawadgita Nididhyasa — ^Piasthana) 


* 'O 

(Mind is the cause of bondage of biith and death; and 
absolute freedom ; Moksha ) 

Man is endowed with three faculties for attaining the goa 
of human hfe. The three faculties : 1. Prana-shakti ( vital energy )? 
2 Vak-shakti ( power of speech and expression ) and 3. Manasa- 
shakti ( Mental Power ) , constitute the triple source of energy 
of human existence Mental power is supreme amongst these 
three Hence we have to see what this mind is made up of. 

Every human being is mentally equipped with a number 
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of emotional and intellectual qualities. The often quoted 
roughly exhaust the various channels through 'ivhich the mental 
energy flows out. 

Sexual uistinct-wish (^q), anger greed allure- 
ment (^,) anogance (qq), and jealousy are the six so-called 

enemies of human mind. The desire to profess and show off oneself 
(hyijocnsy, or sanctimony i. e. bluntness of behaviour, (pride, 
haughtiness i. e, qq), perverted conception about one’s duties etc. 
constitute the (STT^) qualities. Fearlessness purity 

(ffrf^qwr), gentleness balance between intellect and action 

forgiveness (OTT^nWeiT), humility (qWT, 
kindness (s^PT), generosity qqi and a craving for social well-being 

constitute the divine qualities or the virtues 
viz Daivi-sampat. A human being is generally a mixture of both 
good and bad qualities mentioned above . These qualities are of 
human mind. 

fqrqfeff ^ 

sjRr: arrfer: =|1-: ffT: 11 

sr. n \ ^ n ^ n 

(1) Kamah desire, wish, 2 Sankalpah Will, volition, 
resolve, 3, Vichikitsa doubt, uncertainty, 4 Shraddha .- 
trust, faith, belief, confidence, 5. Ashradd.ha want of faith ( in 
scepticism, 6. Dhritih firmness, steadiness, constancy, courage; 
7. Adhritih :-want of firmness or control, inconsistence unhappi- 
ness; 8. Hreehi shame, bashfulness, modesty , 9. Dhih 
intellect, understanding; 10. Bhih Fear, dread, fright, terror; 
all these are mental faculties — This is the nature-disposition- 
character of mind. 

“ World ” a combination of Good and Bad 

This universe is composed of good and bad, beautiful and 
"^Sly? pure and impure constituents. The rose plant possesses a 
fragrant flower but at the same time is accompanied by thorns 
on its stem It is the privilege of man to select the good, pure 
and the beautiful and reject the bad, the impure and the ugly 
in every walk of his life. This capacity of man to select good 
against bad becomes more difficult in his mental world. The 
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impuiities of the mind that arc inseparably mixed with the goodness 
like watei in the milk, disheaitcn a man in his attempt of 
puisuing the best in his mental world It is this incajiacity ol 
man that makes him a picy of the dualities of life, like happiness 
and sorrow. 


^ 

Soirow (giiefj unhappiness) comes after happiness : un- 
happiness comes after happiness 




'Says Tukaram 


1 e. Happiness is as small as a barley seed and unliappiness 
is as great as the Himalayas 

Geneially all human beings aic buried under the numerous 
problems and anxieties in the life Greed, animosity and alluicmcnt 
have an upper hand only on account of the \\’’cakness of tlie mind. 
Our mind is always engrossed with the mcmoiies of the past and 
the piesent We have to learn to intiospcct and undci stand the 
movements of the mind objectively h'lan has to learn to think 
dispassionately and airivc at decisions fearlessly on the basis of 
an objective outlook The impiessions of the past, the influence 
of the social customs, and habits should not be allowed 
to give use to the ^vhich are always impatient to have 

supremacy ovei the human mind We should be watcliful against 
tie weaknesa of hypociicy in point of cultivating viitues in life 
according to the standaid code of ethics To achieve such a 
o mental equilibrium we have to train ourselves to be 
ransciously aleit about tho duties that we have to perfoim in 
the circumstances we are placed in. 

Tiianam ^nnpenshable, permanent, undecaying 2 

Brahman" *to™tg oi becoming acquainted with Atman- 
S^rstihle a ^“'-“-endless, infimte, boundless, in- 

« all.pLa/ng soul and 

truth and '"spmtuahtr'Sit^o*” Mature of ReaUty, 

Reahty gets blurred and rn f of the basis of 

doubt created by om' own'ln^^tfiT confusion and 

inind like the silken threads binding 
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the silk-woim Thus we have to face disappointment in life. 
Many a time the mental activity ceases to function and man 
feels completely helpless. In such moments of utter despondency 
we should learn to unburden the mind of its anxieties and worries 
by making it calm, quiet, peaceful and full of poise. Such a 
state of mind is akin to the spiritual or the Divine equanimity 
in man 

Mental Power 

The world we live m is a bundle of social and individual 
problems. The solution of the problems is possible only through 
the development of a cultuied mind. The culture of the mind 
is to be judged fiom its breadth, geneiosity, kindness and affec- 
tion and devotion to God The mind that is engrossed m the 
happiness of flesh cannot understand the nature of higher strata 
of cultural and spiritual ways of life. The researcher or a 
Sadhaka in the mental realm has to unburden his mind of the 
stress and strain of sexual aspirations. He has to develop a mental 
condition which is free fiom thought, both good and bad. It 
is only a mind vacated of the lower emotions and unholy thoughts 
that becomes fit for the realisation of Divinity. All our 
thoughts take tlieir shape through the medium of language which 
is made up of words. The experience of the spirit and the reali- 
sation of Divinity are matters beyond the reach of thought 
and descriptive language, fir 1 ( Brahman is 

in-expressible in words and mind What is not Brahman can 
be expressed in words but Brahman cannot be expressed in words ) 
The Mind can observe through the medium of thoughts and 
hence is incapable of the observations beyond the reach of 
thoughts. Therefore such a realisation is possible for a unified, 
spiritualised supra-physical mind alone 

oneself, within oneself, one is one’s own experience 
or cognition). In this way the mind can enjoy the bliss of 
the Brahman only after the extinction of the sense of mine. 

Mtfr ^ il n 

He attains peace who has no attachment and who is free 
from the sense of “I” and “Mine” 
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Mental Freedom and Stability 

Everything requires some place ( space ) for stability of 
existence. Nothing can sustain itself without a place to stand 
on If our mind is pre-occupied by numeious cuiients of thoughts 
and feelings there would be no room for spirituality and God 
in our heaits. Hence the foiemost duty of a man consists 
in making room for good thoughts by driving away the evil 
ones. The mind which is potentially capable of rising to the 
status of Divinity must have an opportunity to evolve itself to its 
sublime state. Such a mind becomes feailess, desireless and 
pure and is capable of enjoying tire presence of the Spiritual 
Self 


Work is Worship and Duty is God 

The Bhagawadgita proclaims that everybody has the right 
of action alone and not to its fruit We must become genuinely 
dutiful There should be no attachment to inaction. 

Do Wish to live a hundred years performing duties here 
We have to attend to our duties till the last breath. 

3rr| ^ \ i ) 

^ ^ \ srfefr 1 1 


^ Activity is an essential in spiritual life as in our daily, political, 
social and family life 

5 \\ u 

( disj^si(^7^ I'estiained by Abhyasa (piactice ), Vairagya 

rflta of view of spiritual life Shrimat Bhagawad- 

of the desire of the results or 

J gi™ iT” i" “ 


I, ,1 


mma. 
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2. Be free from attachment, fear and anger 

ll n 

3. Be free from attraction and repulsion. 

!i 11 

4. The man who abandons all desires and has no sense of 

“ I ” and ‘‘ Mine ” attains peace 

qTRTT t: fr ^ i 

fWpft ^ ii ii 

5. Free from attachment, fear and anger 

11 V-^io II 

6. Devoid of all desires and purposes 

W m '4.'lh'^^Seq"<f%aT: II 

7. One must be able to withstand the impulse born of 
desires and anger 

^ ^ ^ II II 

8. Be free from longing for all objects of desire 

II II 

9 Be free from desires and anger. 

11 II 

10. Abandon without reseive all desires born of Sankalpa 
i.e imagination. 

1 1 1 1 

11. Be devoid of desire and attachment 

qry q^icjdl' II II 

12 Abandon lust, anger, and greed 

qrr. ^ ii ii 

13. Be fiee from all Dharmas : Give up all actions righte- 
ous or unrighteous. Be absolutely free from all actions Be 
one with Brahma Get established in Brahma. Aham Biahma 
Asmi etc teaches Kama-tyaga 

ii ii 
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14 Abandon the fruit of action. 

11 11 

•o 

15 Perfoim your duty without depending on the fruits of 
actions VI-1 

sRif^ 11 V ^ 11 

16 Ahvays do peiform your duties without attachment 

rht 11 ^ 1^ 

17 Abandon the fruits of all your actions etc. Teaches 
us Karmaphala-tyaga 

1 11 

These lines from the Gita recommend action based on 
saciifice and surrender It is not possible for every man to 
achieve this state of mind Yet, such an attempt if rigidly 
pursued is capable of yielding the desired lesults 

Every Act as Service of God 

The omni-present God is witness to every act of ouis. Hence 
cveiy act performed with a sense of dedication becomes a service 
of the divine 

1 The Lord dwe’ls in the hearts of all beings 

ii w 

Tmrwt 11 11 

2 A portion of the Lord becomes a living soul in the world 
of life * The individual soul or Jiva is a ray of the Lord 

All our actions performed with this sense of dedication culmi- 
nate in spiritual worship 

Shanlvara ( Shankaiachaiya ) says in Shiva-manasa-puja 

RT fhfWRth STTWr. 

^ fer 1 1 

^ ^ 3ri%^ ^RTcrfPT^ ii 

^ -v 

O Shambho, Shiva-Sliankara, you are the soul , intellect, knowledge, 
imc ^i^tt.nding is Giiija-Parvati, five hfe-winds are companions 

n„nr s, the body is the house the arrangement of the objects 
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of senses for enjoyments is the worship of God . sleep is the Samadhi 
(abstract meditation ); the moving on foot is the Piadakshina 
to God ( Pradalvshina : — ciicumambulation so that the right 
side is always turned towards the god-person or object circumam- 
bulated); All speech the Stotias (praise or eulogy), in short, 
whatever I do or perform, is, O Lord, God, your adoration- 
worship. 

If every human being perfoims his duty selflessly and with- 
out any expectation of a rewaid the purpose of this article stands 
fulfilled. 

In conclusion We pi ay to Shree Sharadamba Ghandramauli- 
shwara to bestow this wisdom of action on all and make the whole 
world peaceful and contented 

In this world all should enjoy prosperity and happiness; 
all must be free from sickness and troubles and no one should be 
unhappy. 

Om Tat Sat 
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All creatures attempt till the end of their lives, to avoid pain 
and obtain permanent and greatest Bliss But do they get real 
happiness by these attempts? No, they do not All living beings 
exert in their own ways to accrue happiness but they do not get 
the same There must be some mistake somewhere. Let us 
see what it is 

As is indicated above Lord Shri Krishna has said m Adhyaya 
VI Where he experiences that endless bliss beyond the senses 
which can be grasped by reason alone; wherein established he 
swerves not from the truth ” 


The meaning of this verse is that the bliss, which is endless 
and ^vhich can be grasped by reason alone and which is beyond the 
senses is experienced by the when he is firmly established 

in his soul ( Atman ) and does not swerve from Him 
Let us consider where the mistake comes in 

One does not reach the goal if he is ignorant of its 
natuie. ^ 

, The goal is not reached even when the means to it are 
not known. 


ninlif reached also when a person is not properly 

quaiihecl to get at it 

of Bliss ( goal^^ ^^onsidcr first what ignorance of the real nature 
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Except the one who has realised nobody in the 
world is satisfied With what he has got in his life according to his 
srnjoSf Karma. Everyone desires to get better enjoyment^ 
either in the world or beyond Such a desire is seen not only 
in human beings but even in animals, beasts and birds And so 
everyone attempts to reach that situation which he considers 
“ better ” with such means as he considers proper and thus 
spends his whole life in pui suing those means. “ Better ” is a 
relative term It is very difficult to define the “best” happiness. 
All men are happy as well as unhappy in some respects But 
nobody feels that he has fulfilled his life’s mission One says he 
is completely happy, when one secures some benefit beyond 
one’s expectations; but this happiness in only transitory. The 
gain of illusory objects does give some satisfaction for some time, 
but such satisfaction also is only transitory. 

The real gain and real fulfilment of one’s life’s mission come 
only when one feels that one has nothing to gain and nothing 
to pursue. Bhagawan Sri Krishna says : 

The who has realised Atman has nothing more to gain 

and one who is fully satisfied with the nectai of has 

fulfilled his life’s mission and has nothing “to do” any more Every 
living being feels that he should get the greatest bhss and should 
not get any pain in any form 

This state of highest bliss without any adulteration of pain 
can be said to be the best and happiest condition as this covers 
all the desires of all living beings. This is called “ common 
desire”. 

We have defined this “Highest happy state ” by means of 
arguments and inferences But no human being is sure if such 
a state in fact exists or is probable and if so what are the means 
of its realisation. This is beyond man’s reason. And scripture 
( Shastra ) is that, which shows what is unknown and is beyond 
human reason. Vedanta maintains that this highest bhss does 
and calls it There is only one ^ which is liighest 

hs.s Without any mixtme of pain. It is called or 

Ir short Highest Bliss q^rTTcffi' are ab synonymous 

teims The rhrfi describes this nature of the gieatest Atman 
S G 13 
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as 1 When once this nature of ^ft^T or 

is finally decided as the fountain-head of all happiness, the 
have shown various means of its realisation. is 

the only abode of happiness and that is identical with 
“individual soul” 

But believes thiough mistake, that there is happiness 

in woildly objects In fact these objects are not the “means” 
nor ‘‘ Happiness ” is their “ end 

But through this mistaken belief men exert till the end of 
their lives to secure these woildly objects and pursue them 

WRW: says 

Tfr m I siwr ^ i 

1 % 1 II II II 


“ I ( Lord ) am the supreme happiness and rest and I dwell 
in the hearts of all beings Yet the deluded ones hanker after 
objects of senses ( in search of happiness ) wrongly thinking that 
happiness would be found therein 

Our aim is to secure i e to get at the Highest Atman 

who IS Happiness incarnate. ( One must take for granted some 
sort of delusion to get what is ever present and to avoid what is 
ever absent ) Thus to miss this aim is “ignorance of the Aim ”• 
The Vedas say “ ” i. e. only with 

the knowledge of this great Atman one goes beyond death 
and by no other means This word “only” (^) excludes 

any other aim Thus “only the Great Atman is the Happiness” 
and the aim of all 

Now let us see what is meant by “ ignorance of means 
The. Atman which is Happiness Itself is the aim. We are 

not sure if Karma devotion” or “Knowledge” is the means to 
reach this aim 

=c neglects the “means” does not get at tlie 

end . 

4 i puisnes “wrong means ” does not reach 

tile end 

^ Lven if propel means are used yet if they are not 

rt -iri ^^^ough ( to reach tlie aim ) even then one does not 
icacli the aim 



KISAN MAHARAJ SAKHARE 


195 


(D) Thus “ proper means when fully and sufficiently 
used take one to the “End”. 

The only definite means to realise Atman i. e. Happiness 
is its knowledge. The Vedas have ruled outfall other means saying 

There exists no other road to salvation ( except spRtTfTfiT ). 

But people do not follow this way. On the other hand they 
attempt to gather objects of senses. How would then they get 
happiness ? Thus one must obtain this knowledge of the Atman 
and it must develop into realisation in the heart. Then only 
this knower of becomes itself i. e. Bliss Itself. 

“ ^ ^cr"l ” 

Now let us see how the aspirant ( ) lacks in his 
qualifications to reach 

Having realised that the Great Atman who is Bliss Itself is 
the goal and aim and knowledge is the path to reach it, and if 
even after all attempts the aim is not reached, it follows that the 
is not Well qualified i. e he is not a proper 
One who aspires to obtain salvation, must observe 

all the necessary rules to get at it These “rules” are as under : 

1 One must purify one’s heart by means of observance 
of all rites ( ) enjoined by the Shastras 

2 One’s heart must be steady and firm by thorough devotion. 

3 There must be a keen desire to obtain and so 

one must secure (Discernment), ( dispassion ), 

^ etc. six vows, and finally yearning for salvation 
After this one must devote oneself to listening ( ), 

thinking (^tFPT), concentration ( ) and search 

of the Highest Entity 

Such a man is only really qualified to get this and 

none else. He realises the experiences it and finally 

becomes Bliss Itself. This is expressed in the verse 

In short Atman is Bliss, to realise “ It ” is the first and fore- 
niost duty of all human beings 

This is the teaching of the 

Shri Jnaneshwar Maharaj says also in his at the end 

( ^n ) while begging for the “ grace ” of his Guru in 
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the form of the “All-pervading God” requests that the whole 
ivorld should get the “Happiness”. 

1 ^ ir^ 1 

Shu Jnaneshwar says “What else should I ask ?” The 
inmates of all the three worlds be full of Bliss of the Gieat Atman 
and they should ceaselessly devote tlicmsclvcs to the Great 
Atman who is the cause of the creation. 

So also in spT^R^ too he says 

^ I ^ 1 ^ I ii 

“The whole universe may happily enjoy that Bliss for all 
time ” 

In also he says 

^ W 1 sftfqqT 1 ^ STR^Tr 1 ^ II 

One who would malce use of these verses of mine as a minor 
1 e v'ho will tlunlc over them as a means to the Imowledge of 
'W'lll reach the “Atman” who is the extreme and limitless 

Bliss 

And thus says 

qq; | 

«< I close this article having pointed out what our true 

^aim (qrsq) is, what the “means” ( qTSPT ) to reach 
the same are and who is “ qualified ” ( srferr^t ) to attain it. 




* 
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mm ^ i 

I have been asked to state what portion ot the Bhagawad- 
gita— which particular stanza or saying — ^inspired me The 
query assumes that mine has been an inspired life — a highly 
doubtful proposition I am not aware of, much less do I 
claim, any inspiration worth the name So I shall try to answer 
the above query without prejudice to this frank disclaimer. May 
be that others know more about me than I know about my self. 
Even if there be any signs of inspiration in my life and conduct, 
I must state forth^vith that that inspiration has not come from 
the - Gita or for that matter, from any other holy book. So 
far as I can recollect I have had no special attraction for any 
scriptures, Hindu or other. But comparatively speaking the 
attributes of the Bhakta ( devotee ) attracted me more than 
those of the Sthitaprajna ( the man of steadfast intelligence ), 
and to be frank the sermon on the mount appealed to me more 
strongly than any passage of the Gita My inspiration has 
come if at all, from the lives of Shivaji, Tilak, Savarkar, Gandhi, 
Vinoba and last but not the least my own humble mother. Next 
will come the songs of Tukaram and Ramdas a and the speeches 
of Vivekananda and Ramtirtha. 

While still a boy at school, taking my first lessons in San- 
skrit I took to the study of the Gita with a fervent mind, but I 
was more disappointed than attracted It was a Izard task to 
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wade tluough the aimed lanks of the Kamavas and Pandavas. 
With sheer patience and pcrscvcrencc 1 progicssed to the second 
chapter again to be held up by the high philosophy of cMslcncc, 
non-existence and immoitahty of the soul. In desjiair I tunied 
to the foui - volume - commcntai y of Piof. Bhanu with the only 
effect that my confusion was woisc confounded. 

So I gave up tlic study of the Gita and did not icturn to 
it until Lokamanya Tilak’s Gtiaraha<iya was published at the 
end of 1914 Even then I went through Tilak's able and learned 
exposition with great intcicst and profit but gave little attention 
to the text 

But I came into daily contact with the Gita by way of 
iccitation and perusal when I joined Gandhiji in his Ashiani at 
Sabarmati and there came into contact with Gita pci sonified 
VIZ. Vinobaji. I was fascinated and greatly profited by his 
occasional discourses on the Gita, Upanisads and Brahma- 
sutras By that time, howevei, I had passed the formative 
stage of my hfe, though in a sense 1 am being formed and reformed 
every minute of my life and hope to do so to the last Incath. 

But though I do not claim oi own, any inspiration from 
the Gita, I must in all humility and gratitude admit that I have 
been drawing my sustenance from the Gita’s method of persis- 
tence ( ) The teaching of the Gita has been 
variously named as K-armayoga, Jnanayoga, Anasaktiyoga, 
Paramatmayoga etc. by various eminent common tatois and it 
certainly contains all these But it also contains much more 
Personally I value her Abhyasayoga in as much as it has been 
sustaining me in the odd endeavours that I have been under- 
taking throughout my whole life-caieer. 

Control can Ije achieved on the ( recalcitrant ) mind through 
persistence or repetition and non-attachment 

If you wish to achieve Divinity, practise Abhyasa. 

Abhyasayoga is Gita’s own word Phrases like : 

(perfected through a series of lives ) and ( at 

the close of a number of lives ) occur every now and then and 
ustain the faltering and fatigued pilgrim 
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If Right knowledge and Right action be the attributes of 
the Siddha ( Perfect ) who are few if any, sustained effort is for 
numberless Sadhakas (apprentices) like myself. Their charter is 

?T I 'J I fd ?rRf 1 1 o I ) 

None who works in good faith can go the wrong way. 

The journey may be long and weary but the Divine mother 
off and on whispers into our ears “Don’t lose heart, dear ones. 
Try again; persist; success is Waiting for you ” 

No wonder if the accomplished actor-singer in the musical 
drama be applauded with “Once more” for his melodious song 
by the pleased audience. But the Gita shouts out “ once more” 
not to the accomplished actor but rather to the nervous novice 
who falters and fumbles in the midst of the performance and 
gives up the attempt in dispair. “ Never mind ” whispers the 
kind mother, “Better luck next time. One day the public will 
applaud your music no less than that of the most eminent actor”. 
How fortunate that I have been receiving such unmerited appre- 
ciation and encouragement from the Gita ever since the begin- 
ning of my obscure career. 

And my own experience bears ample testimony to the truth 
of her assurances More than thirty years ago a large number 
of us Satyagrahi prisoners in Ratnagiri Jail, all of them caste 
Hindus voluntarily took up scavenging as jail task Somehow 
the whole credit of the venture — or discredit — went to me After 
my release from jail, I was received by a prominent citizen of 
Dapoli with the words “ So long we used to be told that Gandhi 
moulds heroes out of clay, but now we discover that he makes 
pigs out of men ” But the Gita’s charter sustained me and I 
persisted The jail venture was screened away from public 
gaze, but I also did Bhangi work in the streets of Malvan and 
was applauded by the good-natured public there Emboldened 
I ventured a couple of years later, in Dapoli itself, openly to flay 
a dead buffalo and escort the hide to a local tanner’s Derision, 
scorn, obloquy were once more showered upon me from all 
sides, but I too had, by that time developed sufficiently tough 
skin. So heedless of public censure I persisted— both m scaveng- 
ing and flaying and have been amply ie%vaidcd by the 
Affihyasayoga . Whatever reputation I nov'^ enjoy, cither within 
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or Without my district, is mainly due to the fact that though 
a Brahmin by birth I am both Bliangi and Ghamai by choice. 

Lately I have come out with the novel scheme of dial an- 
shuddhi or perishable currency I have become the laughing stock 
of the learned and the high-placed, but that only serves to make 
me firmer and fiimer Peisist, lepcat, hammer has been my 
motto Confident of ultimate success I have been persistently 
repeating my slogan and already theie are signs of truer appie- 
ciation of my scheme, which is destined in the near futuie to 
be universally approved and adopted and then change the face 
of the Globe 

The divine Mother ( Gita ) not only sustains, she also 
makes me firmer and leads me further and farther. Thus quite 
recently — and abruptly — she has given me the courage to put 
my sole reliance on God m my piopagation of Chalanashuddht 
Till recently my Chalanashuddhi tours used to be supported and 
countenanced by eminent leadeis and co-workers went in advance 
and made pieparations for the success of my tours and for my 
own peisonal comforts But now I go round, from village to 
village, unprovided and unaccompanied, unknown and un- 
familiar, with God alone as my precuisor, companion and 
suppoiter For the last tvventy vea.rs I have been aspiring to attain 
the status of a Bhikshu ( mendicant ) The spirit Was iViUing but 
the flesh turned out to be weak But at long last I have set 
myself to the spread of the Divine message of dialanashuddhi 
widi greater determination, devotion and cool confidence than 
ever before — ^iwth ^‘Heart within and God overhead ” 
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Shuddhanauda Blaarati 


sn?#^ fc^TdT^r: 1 1 1 1 

Evei7 line of the Gita is important. It is a unique Gospel 
of knowledge, love and work. It is a scripture of spiritual Socia- 
lism in which the collective life of humanity is an efflorescence 
of the equal spirit. The verse quoted above, brings out the 
substance of the whole Gita The fifth and the sixth chapters 
form the heart and brain of the Gita 

Let a man raise himself to Divinity by self-effort. Let him 
not lower the magnanimity of the inner self. The self is the 
friend of oneself and the self is the enemy of oneself The self 
I ’ is the quintessence of our being. It is the heart-dweller. 
It is the life of lives It is the fountain of power, peace and bliss 
It IS by realising the Self— ‘ I ’ that Ramadasa, Ramakrishna, 
Ramana and Aurobindo became powerful ^personalities One 
must not lower the self, and become diffident We must be 
confident of the self-power. Self is a friend of those that are 
conscious of its power. Self is an enemy of the ignorant, arrogant 
beings that are blind to its light and bliss. Self-heroes are the 
best among men. 

Pure souls do not return to lower nature, for tlicii Ifie i ^ 
purified and their sms dispelled by Self-kno^\dedgc. lei 
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intellect is absorbed in that Supreme self. Their being is firmly 
estabhshed in the self— I Their very being is That. That is 
their absorbing interest. 

Their life is an outflowering ot the Atman which is the Man 
within man To be That, to feel ‘That’ in all is the way to peace 
and bhss To love all as equal self is leal Love; to know the Self 
and all as ‘That’ is real Knowledge To act in tliat consciousness 
consecrating to That act and fruit is real Karma. To live in 
Communion with the Self is real Yoga. All other stanzas of 
the Gita form an elaboration of these two verses. 


* % 



l]R?TJ=fr ^Tfc5^ II VH N 

Life is not a vale of tears, nor a dale of delight It is not a 
hollow bubble; never is it an idle dream. In general the web of 
life is of a mingled yarn It can, however, be distressful or bliss- 
ful as we choose to make it. It may be a desert waste or a green 
garden. 

Lite is the richest of treasures; its potentialities are vastly 
varied and inexhaustibly immense. The harum-scarum waste 
of its energy is a great sin Man is wantonly and pertinaciously 
doing it. Sanity would come to him if he only cares to listen 
to the counsel of the wise, and abides by the dictates of the Vedas 
and Shastras. The course of disinterested action and the code 
of unslurred character companioned with Systematic and soul- 
stirring study cleanses man’s mind of its dross and canlcer God 
is mirrored in the transparent mind. Consequently man knows 
the transcendent glory of the Supreme in its native grandeur 
and flings himself at His feet, heart and soul Thus in tire fulness 
of time the spiritual exercitant realises God and reaches Him 
The philosophy of the Gita is far from being murky , musty 

and mysty as it is wrongly thought to be 

The Bhagawan asks us to shape our life with scrupulous care, 
to spin its rough fibres into a superfine yarn He wants us to 
make most and best of our hfe. Life is a sacred burden that 
every man must bear and bear it solemnly and at the same time 
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smilingly He should steadily progress onward and upward 
till the final goal is reached He lives longest who thinly wisely, 

feels nobly and acts righteously 

Man should shake off his sloth, dedicate every moment of 
his life to good and useful acts and also try to redeem mis-spent 
time For Want of a sound plulosophy to guide him, he only 
makes straggling attempts to get on; evidently he cannot make 
steady progress Every moment he chops and changes 

He ^vill do well to pray to God to dispeise all Ins sins and 
wean bnrt fiom all pei versions Let him tiy to detect every 
failing that lurks within and eveiy stain glossed over. He should 
soonest lealise the fundamental and foundational truth that man 
lives and thrives each moment of his existence on God’s bounteous 
grace He theiefore must needs consign himself to God and fold 
all his ^vllls in His Let him avoid sinful thought, guileful word, 
and hurtful deed Whenever he raises his voice to God, let him 
lift his heait also This done, in due time, man will be able to 
pi ay with a throbbing heart, streaming eyes and thrilhng body. 
If gland thoughts are incessantly instilled into our mind and 
rammed down into the inmost recess of our heart by competent 
Gurus, luliewarm hearts begin to glow ^vith fervent love, 
scintillate and sliine with spiritual resplendence 

The man who enters into closest communion With God has a 
cahn and unclouded mind His life ■will be marked by sweet fear, 
sobei hbeity and simple heart No chasm separates his professions 
and actions Eartlily joys giow dim, its glories pass away; change 
and d.ecay ai c tlic fate of all things we see But the saintly man 
attains to a frame of mind where ills have no weight, tears no 
bitterness, desUtution no sting, death no diead; wheie blasts of 
discord cease and ^vavcs of strife are stilled and gloom is chased away 

Und)nig faith in God stamps out all sins, allays all fears, 
dispels \cxing thoughts, bolsteis up drooping spirits and soothes 
the soic mind Eaitlily joys no longer beguile liim On the 
contiaiy he valiantly sustains his loss He never shuns sorrow 
and suffering He has fiim trust in the maxim that the richest 
gam of the flesh is the heaviest loss to the spiiit and heaviest loss 
to the flesh is the nehest gam to the spirit He is at home in 
thi magnificent ait of cheering the gloomy days and sweetening 
the bittei cup of life A godly man knows peifectly well that 
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every Jiva is spiritually eternal. His spiritual life has no beginning 
and no end The physical body that each Jiva assumes is evan- 
escent. It is boriij changes and perishes. Jiva’s leaving the old 
body and assuming the new one can be very aptly compared to 
the body’s leaving old garments and putting on new ones. Hence 
birth and death do not affect an enlightened man in the least. 

A true devotee likes to remain a devotee at all times, even m 
the highest state of bliss, i e emancipation Devotion gives him 
the greatest joy which he is most reluctant to part with. Deva and 
Jiva, according to him, are fundamentally and radically different. 
In mundane existence — in general — there is no harmony between 
Deva and Jiva. A devotee makes his best and persistent efforts 
to attune his will to the will of the Supreme When he succeeds in 
achieving that attunement, he gets spiritual redemption-w''hereupon 
complete, absolute a.nd eternal harmony will prevail 

God-consciousness and god-centered devotion will further 
strengthen his powers of head and heart so that he has a fully 
bloomed personality. He is far above all sorrows that wring the 
human heart. 

A devotee of God to the core as he is, he runs to the rescue 
of the wronged He is aflame with righteous indignation at the 
tyrant’s inhuman ways. Though he is far from being bellicose, 
he is up in arms to defend the aggrieved Wars are waged by 
him for the restora.tion of spiritual values Nothing is done 
with indiscretion excitement and in a fit of spleen He has faith m 
Svadharma, never will he for the life of him quit it. Once he 
gets into the battlefield with a clean conscience he is ruthless, 
relentless and remorseless till enemies yield He fights against 
them tooth and nail, hip and thigh, hammer and tongs In doing 
his duty, he chastens the wrong-doer, arrests his moral rum and 
saves the innocent. 

The path of love is the crowning grace and the very flower 
of the philosophy of the Gita. Its beauty is that it is open to all 
Even hewers of wood and drawers of water can cultivate it, w'hile 
they follow their own avocations disinterestedly and dutifully 
Tims the Gita is a quarry of exquisite thoughts and a mine of 
immutable maxims, that are thousand times more ^vorth tlian 
mines of gold. 
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To select a single veise from the Gita which has influenced 
one most is as difficult as selecting the most beautiful petal in the 
lotus As the beauty of the lotus is collectively determined by all 
the petals, so does the Gita form an integral whole If therefore 
one IS compelled to make a choice of one verse, one would do 
so moie on psychological grounds than on strictly logical ones. 
As a matter cf facf in spite ol the intellectual points of appeal 
tliat abound in the Gita^ its appeal as a whole is more to the heart 
than to the head And even though there have been theoretical 
discussions on the teaching of the Gita, we cannot account for 
its popularity, on those comparatively prosaic grounds The Gita 
enters into the life of a person, it becomes a living truth for him 
only because it presents itself to him not as a bare and dry piece 
of logical aigumentation, but as a confidential advice which God 
has in person given to the man 

I have chosen to write on the last quarter of the last verse of 
the Gita On such perhaps extra-logical grounds Sanjaya it 
appears to me, has given the substance of the teaching of the 
Gita in these words * 

“ In mv opinion * Morality is steadfast. ” ^ I 

These ivords have been ringing in my ears moie than any 
others The following discussion is only an elaboration of the 
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association of ideas round these words. I do not know whether 
these ideas could be justified on considerations which a historian, 
a Sanskritist, an Indologist or a speculative metaphysician, 
may be in position to advance. I am only giving vent to the in- 
terpretation which somehow I have come to put upon these words. 

The Gita is not a treatise on Metaphysics but mainly a piece 
of moral advice which a friend, philosopher and guide in the 
form of God has given to a human devotee. There are of course 
metaphysical ideas of paramount importance repeatedly referred 
to throughout the Gita, but the chief object of the work is not to 
solve a problem of theoretical metaphysics as to solve the most 
practical, even a casuistical, problem of moral life. To be or not 
to be, to fight or not to fight, that’s the problem. The Gita begins 
with a morally dilemmatic situation presented in the most dramatic 
form. Arjuna is in a fix regarding the conflict of duties, virtues 
and values. Such conflicts are normally experienced by any 
common man who has a moral sense or conscience. A case of 
conscience must be met on moral grounds, and its solution must be 
in the delineation of morally righteous action. 

Of course, i/* the answer is not to be provisional or haphazard, 
the moral question will take one inevitably to the perennial 
problems of Philosophy. Science of ethics is not a self-complete 
system. It has to be founded on a comprehensive view of the 
universe. Usually we find ethical systems founded on Naturalistic, 
Humanistic or^AbsoIutistic philosophy This is a broad division 
under wtiich all the philosophical systems may be subsumed. 
The naturalistic ethics will tend to be Hedonistic ( the 
humanistic ethics will tend to be Utilitarian ( 'dM'M'toaKK ) or 
Practicahst ( o^qr^JT^TcT ) and the absolutistic ethics will 
tend to be Perfectionistic (^cTTTO). The Gita view is per- 
fectionistic but subsumes axiologically the other viewpoints under 
it. Each of the views has its merits as well as points of limitations. 
The Gita view is not hedonistic, but neither is it anti-hedonistic 
or extremely puritanical Its ethics is not negativistic, but positively 
valuational. Its practicalism has no fear of falling down to selfish 
expediency, nor its utilitarianism merely social or worldly wisdom 
Its perfectionism is not static idealism, but is compatible with the 
dynamic life of the world It takes an integral attitude of harmonis- 
ing the life of the spirit with the life of the world The spring of the 
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moral life is in the spiiit but its demonstration is in the world of 
flesh and blood 

In determining the natuie of ultimate reality, which lenders 
the human moral situation meaningful, the Gita has followed 
a two-pronged method of analysis By analysing the objective 
world outside, it makes a disci immation between the mutable 
( ^ ) and the immutable ( ) and by analysing the 
subjective world inside, it makes a disci imination between the 
knower ( ) and the known ( ^ ). Green, in his Trolcgoraena 

to Etliics ’ had in modem times followed a similar method 
in discovering the spiritual principle both in nature and in know- 
ledge For the Gita also Aksara is tlie spiritual pimciplc in nature 
and Kshetrajna is the spiritual principle in kno\\dcdgc These arc 
not two but one It is to realise this that all human cffbrt should be 
done That is the essence of morality Moiality cannot be grounded 
in a naturalistic metaphysics, because nature itself reveals the 
spiritual piinciple Nor again, can oui morals, be giounded in 
humanism, for man himself is, in reality, spirit No secular moraUty 
therefore is secure It lacks in self-sufficiency. Noi can it be self- 
explanatory It does not provide a criterion of intiinsic value, 
nor of gradational valuation. Thus the Gita provid.es a firm founda- 
tion of moial life in its Absolutism of the Spirit When Gurudeo 
Ranade interprets the Gita as a Philosophy of God-realisation, 
oi when Shri Anrobindo emphasises that the Gita does not teach 
human action but divine action, both aie at one in putting their 
finger upon the spiritual worth and meaning of human moral hfe. 
The intrinsically valuable end of the moral effort ( Sadhana ) 
is God-realisation or self-realisation The path that leads to this 
realisation is gradual emancipation of the spirit fiom matter 
But this is not to be achieved tlirough the exclusion or negation 
of matter, but through its divinisation A divine orientation is to 
be given to what begins as a human action The realisation of 
Godliood is not the end that puts an end to the moial activity. 
The very effort that has been spent, becomes so veiy perfect that 
it does not require any more effort to be good Action that was 
oiiginally hardship, now becomes a habit. Habit is second nature. 
PeifecUon makes goodness spontaneous The initial hesitation of 
moral life is transformed into its steadfastness The realised end 

becomes the supreme means of the continuous and immutable 
moral life 
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The realisation of effortlessness ( ) in the effort 
( OT ) is the tact ( ) characterised as ' yoga’ taught in the 

Gita. Neither inaction, nor bad action, nor interested action is 
desirable. Inaction ( 31^ ) is impossible as it goes against the 
law of Nature ( ). It indicates barrenness of will amounting 

to indolence. Idleness is moral inertia which springs from tamos. 
Lack of will to be good may often spurt in bad action 
That is the very opposite of moral vii tue. Action done with desire 
may have all the shades between evil of hedonism and altrustic 
good. It may be motivated with the selfish pleasure of the moment, 
or of calculating interest of the life as a whole of the individual 
ego. Its object may, in one case, be more enlightened self- 
interest which may do some good to others without any positive 
desire to do so or it may have wider humanitaiian ends in view. 
But so long as the eye is upon any kind of secular fruit either 
for oneself or for all there is a possibility of disappointment caused 
by the failure in gaining the fruits For, the human efforts is one 
element in the totality of the forces of the world, and hence success 
is not ceitain. In the case of the successful effort, there is eveiy 
possibility of the egoistic elation Hence the insistence upon the 
selfless ( ) and disinterested ( ) action, which 
is die very crux of stable morality 

It is very well known that the Gita variously emphasises the 
paths of Karma, Bhakti, Juana and the Patanjala Rajayoga. The 
importance of each one of these is such that there cannot be 
perfection in life if any one of thei.e elements, is excluded. 
That may be regarded as the ideal Yoga which integrates all the 
factors instead of putting an exclusive importance on any one of 
these. As a matter of fact, the Gita teaching is based on the psy- 
chological truth that though the factors of cognition, affection 
and conation shed off into one another, like the corresponding 
gunas of sattva, tamos and rajas, yet in different persons some one of 
these elements is dominant. Where the cognitive or the sattvika 
element predominates the Jnanayoga is most appealing and easy 
of realisation. Where the affective or tamasa element predominates, 
the Bhaktiyoga finds its appeal. And where the conative or the 
raj as a element has the upper hand, the Karmayoga has its natural 
place It must be remembered that the pojiular notion that the 
two gunas of rajas and tamos are intrinsically {evil is not correct. 

S. G . 14 
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All these qualities directed on the right end of self-realisation arc 
good, hut shorn of this content of the right end, even sattva is 
bad The supreme goal consists in transcending the exclusive 
influence of these qualities ( naisti aigiinya giinahta ) and harmonis- 
ing them in a spiritual life Moral effort begins in nullifying the 
evil effects of these, and ends in yoking them positively to the 
realisation of the highest end When the evil sting in their sail is 
removed they are very useful for a wholesomely integrated life. 
If these qualities are not harnessed to a spiritual goal, they have 
a natural tendency to harness the individual into a perpetual 
bondage 

It will be observed by a close student of the Gita that the 
various paths which have been taught in it have not been taught 
as if they weie exclusive of one another Thus when Karmayoga 
is taught, It also makes a reference to Jnana and Bhakti as integral 
elements of the path of Karma And the same mode of teaching 
IS followed when the other Yogas are taught Thus no one can be 
a tiue devotee who neglects action and knowledge Nor can 
anybody be a Jnanayogi, who is averse to action and "contains 
no giaui of devotion Rajayoga is a common basic discipline which 
may hasten systematically the achievement of the common spiritual 
goal One may or may not be avowedly a follower of Rajayoga, 
but unless the qualities that make up for this kind of Yoga 
are imbibed no one can hope to succeed m his favourite Yoga 

But more important and sigmficant than the mutual com- 
plementarty character of these Yogas are the moial virtues which 
each of these Yogas again and again emphasises The one thing 
which has constantly struck me is the description of virtues which 
is common to all the various Yogas Whatever may the distinctive 
diffei cnees of the Yogas be, none of them can afford to neglect 
the moral viitues Even a.part from the description of the Yogas, 
the Gita takes eveiy opportunity of referring to the necessity of 
imbibing moial viitues 

Compare for instance, tire description of the ideal person as 
Stlutaprajna , as Gunatita, as Rajayogi, Karmayogi, Bhaktiyogi 
and Jnanavogi at vaiious places in the Gita The same kind of 
moral rirtucs arc repealed at various places as follows perfect 
cquanimitv of mind complete surrender to God, desirelessness, 
checi fulness, iighteousness, fcailessness, selflessness, truthfulness, 
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faith, altruism, dispassion, detachment, non-enmiry, fiiendliness, 
compassion, forgiveness, self-contrcl, purity, serenity, contentment, 
resoluteness, absence of piide, straight-forwardness, non-violence, 
reverence, peacetulness, kindness, non-covetousness, sublimity, 
fortitude, sacrifice, giving, penance, renunciation, and so on. 
All these aie important, nevertheless the oft-stressed among them 
are steadfast devotion to God and mental equipoise But for them 
no moral virtue could be attained in its sublime form. 

What is the place of these virtues in the teachings of the 
Gita ? To me they apj ear to be its very central teaching. They 
are the formative principle in each of the Yogas. No Yoga is ever 
possible without the practice and excellence of these virtues. 
If there is any single synthesising piinciple among the various 
Yogas it is the princij le of moral perfection Moral excellence is 
the be-all and end-all of eveiy Yoga It is both the means and the 
end of its realisation It is at once the path and the destination, 
the method and the attainment, the process and the culmination. 
In all the teachings ol tire Gita the most pervading teaching is 
that of moral excellence. The Gita holds to it most steadfastly 
as the chai acteristic essence of every kind ol Yoga It is the catalytic 
agent, the integrating factor among the various Yogas. All those 
who have concentrated their attention on the one or the other 
Yoga have missed this cential point. It is my conviction, as Sanjaya 
declares that wheresoever Shri Krishna, the Lord of Yogas, and 
Arjuna the vdelder of the bow, go hand in hand, there is the 
unity of Divinity and Humanity, spiritual and material power, 
celestial grace and terrestrial effort — naturally are found prosperity, 
victory, gloxy and steadfast morality 

To sum up, the principal teaching of the Gita is steadfastness 
of moral excellence because that is its main theme. Again, mcrals 
are firmly founded on Absolutistic Metaphysics and are oriented 
to the ultimate goal of Divine life of man on earth. Further, every 
Yoga centres round the cultivation of moral virtues, so that moral 
excellence becomes the very criterion of any Yoga. The successful 
realisation of any yoga can be measured in terms of the moral 
excellence reached. Hence I repeat I 
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To my mindj this Shloka points to the root ot the obstacle 
which prevents man fiom attaining self-perfection 

Manifest recognizable evils one knows how to deal with. 
The enemy stands before us in his true colours, determined to 
prevent us from treading the upward path, even though it be like 
a razoi’s edge But one who hides his wickedness under a 
pleasant garb is unrecognizable as an enemy. 

Many of us know how to avoid big vices As Bernard Shaw 
very well puts it " Really good men are 3 .', rare as really bad 
men In other words most of us are a mixture of good and bad 
Few of us %vill be outright liers or murderers But it is the small 
vices, which are imperceptibly accumulating day by day, that 
get us down in the end The Gita rightly v^^arns us that patli of 
total renunciation cannot be trodden by all and sundry If all of 
us were to pose as Samnyasins^ most of us— would be hypocrites, 
liiding our lusts in a cloak of outward renunciation The merit 
of the Gita is that it avoids latitudinous generalities as far as 
ethics is concerned and brings psychology back in the picture 
pie classification of types of people show that tlie conative urge 
IS strong m most of us and as the pievious Shlokas ( 4, 5 in Adhyaya 
I ) say one docs not attain an attitude of detachment by simply 
not beginning any action and renunciation is difficult to attain, 
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So he who sits brooding on objects of sense while outwardly checking 
our organs of sense is a hypocrite indeed. 

Gan a Freudian, I would like to ask, put it better? Of course 
tlie Gita lacks the scientific approach of the modern scientist^ 
but if the word ‘ scientific ’ i^ used in the broad sense of ^ objective ’ 
then Gita’s recommendation of renunciation of fruits of action 
is scientific in the proper sense of the word. I have increasingly 
felt that we should have our own text books on psychology and 
social and political Philosophy instead of blindly accepting Western 
text-books. Such Shlokas like the one I have selected should 
be picked out and elaborated chapter-wise in new text-books by 
Indian %vriters. I humbly submit this suggestion to learned Indian 
Professors of Philosophy. 

t .fs 
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The Bhagawadgita is a treasure-chest so replete with gems 
of the puiest ray serene that it is difficult to pick out any one tliat 
most appeals to the admiier of the work Besides, by doing so, 
one incurs the danger of doing injustice to other verse in the Gita 
Being innocent of Sanskrit, I am not in a position to appieciate 
the charm of language in the Gita, but there are some great verses 
that have haunted my mind from time to time by their deep and 
peiennial significance However, none has appealed to me more 
than this 30th verse of the 6th Chapter, which in my opinion is 
the quintessence not only of the Gita and of Ehnduism but of 
universal religion Its translation runs as follows . 

“ He who seeth Me everywhere, and seeth everything in 
Me, of him will I never lose hold, and he shall never lose hold 
of Me ” 

It implies an unflinching belief in monism, that only one 
Reality exists, that Reality manifests itself in a multiplicity of 
foims, but that anytlring beside and beyond that Reality is incon- 
ceivable and is the result of ignorance and illusion This is the princi- 
ple of Advaita or non-duahty of the Lord’s presence pervading 
everything eierywhere, though realised only by the enlightened 
soul. This is set forth in the Gita VI-29 • 
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“ The self harmonized by Yoga seeth the SELF abiding 
in all beings, all beings in the SELF; everywhere he seeth the 
same. ” The Lord again says in X-20 : 

TTSZT ^ ^dTn'IW ^ I ^o-’:^o 

“I, O Gudakesha, am the SELF seated in the heart 
of all beings. I am the beginning, the middle and also the end of 
all beings.” This runs parallel to Revelation The last Book of the 
New Testament XII- 13 wherein the Lord asserts " I am Alpha 
and Omega, the beginning and the end, the first and the last. ” 
This clarifies a knotty problem of zoology that God is the origin 
of our being and the goal of our attainments, that God, as Tennyson 
says : — 

“ That God, which— ever lives and loves. 

One God one law, one element, 

And one far off divine event 

To which the whole creation moves ” 

God is not merely the beginning and end of life, He is life 
itself, transcending and yet immanent in life Hinduism is based 
on pantlieism, the theory that all is God as expressed in the famous 
saying : — ■ “ Sarvam Khalavidam Brahma ” ( verily, all this 
is God ) The Sufistic philosophy of Iran is also founded on the 
same principle. “ Hameh oost ” ( everything is He ). The theory 
that everything proceeds from God is a conventional one . panthe- 
ism goes further and identifies everything with God and vice neisa. 

The greatest charm of Sufistic literature is the glorification 
in rapturous verse of the yearning of the finite for the Infinite, as 
embodied m the ardent passion of the lover for the Divine Beloved 
The same is tiue ( under different symbolism, or without any 
symbolic imagery at all ) of all foims of mysticism. Eastern and 
Western, realizing the oneness of the lower self with the higher SELF, 
and aspiring to establish immediate communion with the Infinite, 
without the help ot intellect or philosophy and regardless of caste 
or creed, religion or dogma The body is but the means devised 
for the functioning ot the soul, and the mystic who lives not in the 
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body but in the soul, leads a tiuly divine life and belongs not to 
the lealm of the earth but to the Kingdom of God. He can 
well realize the truth oi the statement of Chiist— ‘ the kingdom of 
God is within you ’ He has arrived at the stage of “ Aliam 
Biahmasmi” (I am Brahma) oi “Anal Haq” (I am God, uttered 
in divine ecstasy by Mansur Hallaj, the doyen of Iranian mystics). 

God is manifest in nature which is an unievealed but open 
Bible for all to seek inspiration from ever since the world was 
conceived as created and God Himself blows in the wund, flows 
WTth the tide, sheds beauty, colour and fragrance in the flow'crs, 
appears subhme and awe-inspiring in mountains and oceans, 
and manifests Himself in all His grinmess in thunder and lightning, 
volcanoes and earthquakes He is theie in animal and bird life 
and in the lives of insects and reptiles, germs and bacteria. God is 
the soul manifesting itself through the body of Natuie. The poet 
Pope crystallised the message of pantheism in a well known 
couplet — 

“ All are but parts of our stupendous whole, 

Whose body Nature is and God the soul ” 

Tennyson in his poem “ The Higher Pantheism ” was alive to 
this truth when he said — 

“ The Sun, the Moon, the stars, the seas, the hills 
and the plains. 

Are not these, O soul, the vision of Him, who reigns ^ ” 

Wordswmth was himself a Natuie mystic and was thrilled by 
the Divine Presence wheiever he turned his gaze^ outwards or 
inwaids as he sings m the famous passage m “ Tmtern Abbey ” : 

A presence that disturb'^ me with the jov 
Of elevated thoughts; a sense sublime 
Of something far more deeply interfused, 

^^fllose dwelling is the light of setting Suns, 

And the round ocean and the living air, 

And tlie blue sky, and in the mind of man : 

A motion and a spirit, that impels 

All thinking tilings, all objects of all thought. 

And rolls through all things ” 

Centuries ago the Gita conveyed the same idea in two memora- 
ble verses ( XIII 13 15 ) : 
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“ Everywhcie THAT hath hands and feet, everywhere 
eyes, heads and mouths, all having; HE dweileth in the 

world, enveloping all. ^Whthout and within all beings 

immovable and also movable; by reason of His subtlety impcicep- 
tible; at hand and far away is THAT Emeison, a good student 
of tbe Gita, stretched the piinciple of pantheism to its logical 
extreme when Gcd is made to say in his well known poem 
“ Brahma ” : — 

They reckon ill ^vho leave me out; 

When me they fly, I am the wings; 

I am the d.oubter and the doubt. 

And I the hymn the Brahmin sings ” 

God in this universe is thus an inescapable reality, piesent 
equally in the atheist and his doubt and m the wagging of his 
blasphemous tongue as He is in the devotee, his dedicated heart 
and fervent prayer. 

God has not created the universe as He is ordinarily under- 
stood to have d.one ; Had He done so, it would have been a histori- 
cal, or rather a prehistorical, event that had occurred in a certain 
age. It is needless to establish such a date, for the universe is not a 
creation but an emanation of the Eternal Being, as rays emanate 
from the Sun; and that which has emanated must be reabsorbed 
in Its origin sooner or later. We are in God whether in a latent or 
patent condition. Salvation lies not in the knowledge but in the 
conviction that we are one with the Lord, and this realization is 
achieved through devotion and trance or through an ideally 
pure and godly life or love, which extends to all creatures 
of God and thus to God Himself, who is the sum total of all. 

Some mystics are so convinced of their identity with the Lord 
that they are failures in the worldly sense. It is reported about 
Plotinus, the Neoplatonic mystic, that he was ashamed of his 
name, for though he was the Infinite, he was still called Plotinus. 
For similar reasons he would not look into the mirror and was 
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reluctant to stii out of his house, lest he might be reminded 
of his finitcness, when he had aheady leaUscd the Infinite. 

But if God IS in all, it follows that He must be (vciyirhtic 
and in evciything, in lerocious animals and venomous* it'ptiics 
and in human beings worse than tigeis and sinda's It is Hue wc 
find It diflicult to lealise God in such cicatincs, but the fault is 
ours, because if we had been tiuly cnlightcin d spiritually, wc 
could have seen Him in the woist as it is c.isv to find Him in the 
noblest of His cicauon. Not till v/c aic on the higlust uing ol the 
spnitual laddei can wc be conscious of this Uulh 'fill theiiw^c must 
continue to destroy these noxious creatuies or be content to be 
destioyed by them As ivc aic told in the Gila XIII- 27 : — ■ 

'O C\ ND > 

2T. q-Jtqfd H 1 1 ^ 1 1 

‘'Seated equally in all beings, the Siipicmc Lord, impciisli- 
mg within the peiishmg he who thus secth, he steth ” Thus it 
requires the highe^^t spiritual vision to icalizc a tiiuh wliich is 
appaiently so diametiically opposed to common sense 

We may now biicfly icfer to ceitain arguments gencially 
advanced against pantheism It has been contended that the 
thcoiy of God’s presence in eveiy atom ivould lead to blind fatalism, 
and 1 educe man to a hopeless puppet, who has only to follow 
the aibitiary Vvill of God It may be observed in icply that God 
IS Absolute Goodness and Absolute Wisdom, and as such He 
cannot behave like an arbitrary and capiicious dictatoi, but like 
a kind father Again, man is free within certain limits to excit 
himself 111 the course of goodness, and then finally submit himself 
to the will of the Almighty Thus Fate and God are not opposed, 
rather Fate is the will of God For instance, the student’s duty 
is clear, he is to work hard for the examination butfoi the lesult 
he must identify his will with the will of tlie Supreme Being. The 
ideal student begins as an aspirant, but ends not as a rebel but 
as a Bhakta ( devotee ). God may be in us and m our actions, but 
if we ignoie Him and lead an ungodly life, it is impioper to re- 
piehend. Him for the lesult Again, fate is largely the result of oui 
own deeds in a past life, and we have to blame omvelvef- if the 
result as not up to our expectations 
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It has also been argued that the doctiiiie of pantheism, 
accoiding to which God pervades both good and evil, is fatal to our 
sense of morality, and deprives us of our personal freedom and 
responsibility. Our answer is that our soul, which is the spark of the 
Divinity within us, is not a determining and executive agent, but 
a disinterested spectator, who refuses to inteifere in oui personal 
freedom, our duties and responsibilities. Man himself is 
substantially the aichitect of his otvn fate, and must thank 
himself finally foi the result, favourable or otherwise. 

But, say the objcctois, if God is Absolute Goodness pervading 
the universe, how can the existence of evil be accounted for ? 
Our answer is that all creatuics do not stand on the same grade 
in the spiritual hierarchy. Their character varies according to 
their “Gunas” or qualities, whether “Sattvika” (pure), “Rajasika” 
( passicnate ) or “ Tamasika ” ( dark or depraved ). All are not 
on the same stage of spiritual evolution * Those who are not fully 
evolved aie evil to some extent others may be still more evil and 
ro on Evil was not introduced cxtraneously through the forbidden 
Fruit or Pandora’s box The existence of evil is as natural in God 
as the comprehension of the pait in the whole and we do 
not need an independent Satan or embodiment of evil to 
defy the Almighty and desecrate His work Evil was and 
is always there in the world and will remain till we all 
are fully evolved and enlightened. Till then evil-doers must 
expect ] 3 unishment only because they are not sufficiently 
advanced on the path of virtue Even then it is the duty of 
the saint to forgive as of the philosopher to explain and of 
the judge to punish evil nay, even the same man m these three 
different capacities may have to function differently with apparent 
inconsistency That is why it is so difficult to explain the origin 
of evil and still more difficult to justify our punisliment of evil- 
doers, when the scriptures insist on kindness and forgiveness 
But the Lord is as infinitely kind as He is wise, and promises j^eace 
and happiness to the evil-doer if he only lepents and mends his 
ways This is cleai from the Gita IX-30,31 .* — 

ferr STRT^ I 
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“ Even 1 } the most sinful woiship me, with undivided 
heart, he too must be accounted righteous, for he hath rightly 
resolved. Speedily he becometh dutiful and goeth to eternal 
peace . O Kaunteya, loiow those for certain that My devotee 
perisheth never. ” 

Another shaft fiom the qmvei of the objectors is aimed at 
the idea that there can be no “ peisonal God ” in pantlieism. 
This would leave tlie devotee without a defimte object of adora- 
tion, and as a consquence his prayeis would be frigid and spiritless, 
and not the longing outbuist of a son for the father or a lover 
for the beloved. We may sa^ in this connection that in sobei fact 
theie is nothing Hke a peisonal God, for God is essentially always 
above all forms and attributes. “ Personal God ” is man’s own 
invention, though a necessary one, for his own convenience, 
because he has often found it difficult to concentrate on a mere 
idea, devoid of forms and attributes If, therefoie, a personal God 
is a necessity to man, there is nothing to prevent a pantheist from 
conceiving a personal God, for God can be both transcendental 
and immanent, personal and impersonal, as the devotee fancies 
Him to be Nothing for instance, can prevent a posthumous son 
fiom foiming a conception of his father from some photo of his 
in the house and from the observations he heais about his father 
from the elders of the family The Gita with its usual cathoheity 
of outlook permits the Bhakta to approach God from any path 
he likes in IV- 11 the Gita says . — q qqj 

I Trqcir: qr# ll “However 

men appioach Me even so do I welcome them, for the path men 
take from eveiy side is Mine, O Partha. ” 

In conclusion, we may~say that if mysticism is tlie cieam of 
leligion, the core of mysticism is pantheism God is ever pervading 
every thing, but the most evolved member of creation through 
which he manifests Himself is man from whom can be truly 
expected the Life Divine It is naturally from man that we expect 
the fulfilment of the Gita VI-30 “ to see Me everywhere and 
seek everything in Me “ qt m 1 1 o j | 

Man can then cheiish the unshrinking faith and reap the merited 
leward that in that case “ of him will I never lose hold, and he 
shall never lose hold of Me ” 


* •»£ 
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They were the days when the Gita had taken complete poss- 
ession of me. I ^vas sincerely feeling that my life should be moulded 
according to the ideal of the Bhagawadgita I was studying in the 
B A. Glass and trying to read every book on the Gita coming 
to my hand and hoping thereby to understand the real deep 
significance of the pov'’erful words of the Gita For me, it was 
not only the text-book for the examination but the text- book for 
life I still remember the night which I spent in the company 
of different interpreters of the Gita trying to arrive at the real 
significance of Bhagawadgita 11-69. It is the key verse in the des- 
cription of a Sthitaprajna and Sthitaprajna is the ideal man of 
the Gita. I was awake for the whole night reading the different 
interpretations and trying to understand and evaluate them 
I had specially to select between the two interpretations — One 
by Shri Shankaracharya and the other by Lokamanya Tilak 
I "was not convinced by Tilak’s arguments and felt that he was 
misrepresenting the great Acharya At the same time, I was 
wondering why the author of the Gita should speak in such great 
metaphorical language. Ultimately however, I realised that it 
was the only way of expressing the transcendental truth and that 
every person had full right to interpret it in his own way. The 
Gita supports all of them and more. 

This verse states that the self-restrained Sthitaprajna who 
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sees the tiuth remains awake when it is night foi all beings and 
where the beings remain aAvake that happens to Idc the night foi 
him It is evident that the literal meaning is not intended by the 
author Remaining awake in the night and sleeping in the daytime 
has nothing to do with realisation However, by using this meta- 
phor, the author of the Gita has tried to give compactly his idea 
of an ideal man It is pregnant with meaning The beings aic 
asleep as regards the real goal of life Nobody cares to realise 
the self, to find out the Reality that manifests in the Avorld of 
appearance They are not worried about eternal life, but go on 
quarreling for the petty things in the tempoial world. Their 
interests are centred in the little self of their own imagination. 
They are earned away by the desire which never stops. When 
one object is achieved, the desiie leads towards another The 
great Acharya has put it in his masterly woids : — 

“ While a child he is attached to spoits, as a youth he runs 
after young ladies, in old age he is merged in woriies and at no 
time IS he after the Supreme Reality ’’ Alas * Is this not a usual 
sojouin of temporal life foi most of us What a wonderful summaiy 
of our biographies ' " In this regard, we are no bettci than animals. 
But a sell-restrained seer is bound to be an exception to this rule. 
He knows that the desire is insatiable, that there can be no real 
pleasure in the sense-objects As such, with a sportive outlook 
towards the incidents in the material world, he keeps himself 
firmly fixed and always awake in the bliss of the SELF within He 
then finds that the same bliss has pervaded the rdiole world. 
Naturally, therefore, petty worldly things can never disturb his 
tranquil bliss There will be no increase in his pleasure because he has 
gained some woildly object, nor will his bliss be lessened because 
he has incurred some loss from the worldly standpoint In the petty 
selfish interests in which the people are so awake, he will be com- 
pletely asleep It will be as good as a night for him 

Read in its proper context, I do feel that the scope of the 
metaphor should be taken as wide as that Further, I have no 
doubt that Shankaracharya is fully justified in finding support 
to his ideal of Samnyasa in this verse The pievious verse speaks 
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of the sense-control and the words Samnyasin, Pashyat, and Muni 
occurring in this verse indicate the same ideal Here, I do not 
wish to enter into the contioversy as to how Sthitapiajna is a 
Samnayasin, as it ^vill require a longer dissertation on the ideal 
of Samnyasa. At the same time, I am reminded heie of a story in 
the Brhadaianyaka Upanisad which tells how the same syllable 
' Da ’ intercd by Prajapati understood differently by 

DevaSj Afanusyas and Asm as and how Prajapati declared all 
of them to be coricct Devas who were indulging too much in 
sense-enjoyments thought that they were advised to control the 
senses ( Damyata ) Manusyas who wei e too much selfish consi- 
dered tlrat they ^vere instructed to do charity ( Datta ) and the 
Asuras who wcic too much cruel understood that they were 
directed to show mercy ( Dayadhvam ) . All of them were 
correct in their own way. Similaily, according to one’s o^ra type 
of personality and progress on the path of self-realisation, one 
is free to find one’s own ideal in this veise and the Gita is practical 
enough to recognise different paths and stages. 
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This is the verse from the 4th chapter of the Gita. The 
meaning is, ‘ O Arjuna, in whatever manner men approach me 
so do I accept them in that manner, for all men follow my path 
from all sides’. This is one of the important verses of the Gita 
to show the true patlx of realisation The Gita contains in itself 
many teachings no doubt but at the same time Bhagawan Sri- 
Knsna takes into account all the core of human mind, that is 
why he never commits himself to propound one path or the other 
His attempt is to synthesize the main teachings of the ancient 
seers 

With this view in our mind it can be easily seen that the 
Bhagawadgita hke all other philosophical works aims at attainment 
of Moksa or salvation But there are various ways and means to 
achieve this goal such as Bhakti, Jnana, Karma, Yoga, which 
may again differ from one sect to another. All paths of salvation 
will lead to Him or to the Highest Reality. 

In this verse the word ‘my path’ means the way of worshipp- 
ing me as opined by Dr Radhakrishnan Sridhaia understands 
this word as ‘ ’. In addition^ it requires faith which 

is the divine light to lead us to the path of reahty. When any- 
thing is offered to Him with sincere devotion, it reaches him In 
that case we will have to admit that the Gita is not narrow in 
outlook but quite hberal. It does not speak of this form or that 
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aspect of religion but emphasises the very devotional offering 
in all religions as a pursuit of Truth. Dr RacUiakrishnan says 
“ The same god is worshipped by all The difference of con- 
ception and approach are determined by local colouring and 
social adaptauons. All manifestation belong to the same Supreme 
Udayanacarya wiites “ Whom the Saivas worship as Siva, 
the Vedantins as Brahman, the Buddhists as Buddha, the Naiyayikas 
who specialise in canons of knowledge as the chief agent. ; the 
followers of Jama code as the ever free, the ritualists as the princi- 
ple of law, may that Hari, the lord of the three worlds, grant our 
prayers”. The spiritually immature are unwilhng to recognise 
other gods than their own. This is the result of egotism in the 
domain of religious ideas The Gita, on the other hand affirms 
that though beliefs and practices may be many and varied, 
spiritual realisation to which they are the means, is one A 
strong consciousness of one’s own possession of the truth, the 
\vhole truth and nothing but the truth added to a condescend- 
ing anxiety for the condition of those who are in outer darkness 
produces a state of mind which is not remote from that of an 
inquisitor How true it is ? 

The God is not like a shop-keeper who barters everything. 

— Deities are pleased with devotion In 
Sri Krishna says ‘ ^ 1- 

I always stand by that side where my devotees pray 
in a song”. Moreover the vilest sinner be regarded as g saint if 
he serves the God with exclusive devotion as said in the Gita 
( IX 30 ) In addition to this Sri Krishna says that devotees of 
even the lowest castes are saved by following the path of devotion 
(IX 32) 

Thus we find that the God can be attained by true and sin- 
ceie devotion Otto tells us as pointed by Sri Gurudeo Ranade 
in his book on Gita that Bhakti means faithful and loving devo- 
tion to one’s god ( p 160 ) Aurobindo also emphasises that our 
highest ideal should be to sui render ourselves to the Master of 
Existence, which according to him constitutes the great finale 
of human achievements With regard to virtues Gurudeo Ranade 
says that God-devotion is the central thread of virtues ( p 212). 
Such a person does possess compassion, purity, self-control;, equa- 
nimity, fearlessness, valour, service, sacrifice and spirit of altruism, 
SG 15 
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The way to approach and attain to God is nine-fold. ( 

fwT: 1 1 1 ) 

As pointed out earlier a devotee may follow any one of these 
paths, he is assured of his upliftment by Sri Krishna . Importance 
is attached to internal side of man, not to the external one. Since 
Alan is the epitome of the Univeisal self, he can reach it. In 
the verse ^ ^ etc I think that 

Navavidha-bhakti and any otlier type of devotion, ancient as well 
as modern, are referred to It does not speak of any class, caste, 
religion or sect and hence its outlook is univeisal, it is not limited 
but it crosses all limits of time and land It docs touch upon one 
chief core of devotion to Lord without which human life is in- 
complete and imperfect If we want to have the teaching of the 
Gita, in a nut-shell, it can be put only in one verse 

Devotion to Lord is the very spiiit of Reality, 
devotion to Lord is the very attaintment of him That is why 
I am fascinated and charmed much by this single veise in the 
Gita It speaks of the main stream of Indian philosophy follow'ed 
by many saints fiom Yajnavalkya, Arum, Shankara, Jnanesvara, 
Tukarama to modern saints like Aurobmdo, Gurudeo Ranade 
and others. Let us also follow them to tread on the path of Reali- 
sation. 


Ht * 
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‘‘‘ He from whom is the emanation, of beings by whom all 
this is pervaded, by worshipping Him in his own duty a man 
winneth perfection ” 

This simple verse expounded four great facts . ( i ) God is. 
( 2 ) He is the source of all beings ( 3 ) He pervades all ; He is in 
all ( 4 ) By worshipping Him in his own duty a man winneth 
perfection — ^returns to Him — realises Him in himself. 

Ood is and one whc# seeks Him finds Him 

There seem to be two ways of seeking Him ( 1 ) Neither 
accept Him nor reject Him ard with open mind go out in search 
of Him. (2) Have sincere faith that He is and for personal convic- 
tion, go out in outer and inner journey in search of Him 
^ iT^ I 

The first is the way of a man of science, the second is the way 
of a man of religion. Some scientists have found Him through 
their intellect and impersonal service and some men of religion 
have found Him through their intelligence, higher emotions 
and unselfish service, or thorough study and meditation 

People of many creeds have given Him many forms and 
many names But He has remained formless and nameless. 
He is omnipresent, omniscient and omnipotent. Any one can 
find Him as such, who seeks Him unselfishly in right direction. 
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Let US see Hinij seek Hun and serve Him in all and wc shall 
find Him within our heaits. 

He IS the impeiishable somce of all beings. 

Supreme life is self-born (^W) and fiom such life evciy- 
one and everything have come foith and ^VIU all leturn to it. 
There is no other ^vay to go mWFT I He 

Pervades all 

There is no point ^vhere He is not and there is nothing in 
^vhlch He is^ not \vorking He dwelleth in the hcaits of all 
beings He is in all and He is all The ^vholc univeise is His 

body Tins idea is beautifully expressed in the Bhagavata Puiana 
as under — 


“Spa^ce (ether), wind, fiie, water, and eaitJi, the sun, the 
moon andstais and elements, directions and tiecs (vegetable 
kingdom ) etc, riveis and oceans are the body of the Loi d. Thei e- 

learsenT^ forms be respected and be saluted with the 

nertr V bodies so God 

known'^A ''■hich is the whole universe. As ire ai e 

daX Me ^ ^ ^ woislupping Him in liis own duly in his 

daily life a man winnelli peifection. 

To eWt '"X "'hat oideal worship is. 

clear an t healthy body, puie and loving heait and 

in bemv a ’’hem and one’s whole being 

XorduX „r “e ani 

to thee J ^ humble worship 

ornaments, r^eef fin ^^"^^ting. To offer clothes, 

and mostly ^vlth desire^ fo^ owers to God is mostly outer show 
propel ty, unbecoming of a "reh J’ Position, prestige and 

religious personality"^ g^ous mind religious heait and 

Oi any colour who worships God in the 
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wlaole universe in tlie way prescribed in the verse given at the 
top is sure to win perfection. 

Perfection is Liberation from all impei'fections God is 
perfect. God is in all So the seed of perfection is in all God 
has a plan of leading every fraction or Jiva to perfection and 
the plan is evolution. Under this universal Law all forms are 
being upbuilt, unbuilt and rebuilt, matter is evolved and the 
consciousness is expanded till it embraces the Universal Conscious- 
ness The question why there are imperfections and limitations 
Will be answered or solved when we reach perfection. Till then 
the fact IS that we are imperfect. And the verse under consi- 
deration shows a very practical way to perfection 

The First step : To worship God in doing one’s own duty, one 
has to begin with self-knowing Self knowing is the beginning 
of wisdom One can know oneself in relationship to each member 
of the family, to friends, to foes, to neighbours, to servants, to 
co-workers, to students if one is a teacher, to workmen if one is 
a factory owner, to clients if one is a lawyer, to customers if 
one is a merchant, to one’s superiors, to one’s inferiors, to one’s 
countrymen, to foreigner, to one’s surroundings, to animals, to 
trees and to Nature itself. Living this way with introspection 
one will find out one’s weaknesses and -strength, one’s shortcom- 
ings and one’s excesses and will be able to see truth as truth 
and falsehood as falsehood and to transform oneself. Then 
understanding the purpose of life, he or she will be able to 
worship God, Allah, Ahura Mazda, Ishvara, the Supreme Self 
in his or her own duty and to follow the path which leads to 
Perfection, 

-cciJd I 

While performing one’s duty one may aspire to live for a 
country. If you live in this way none of your actions will create 
obstruction in your path of progress. 


^ * 
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Lokamanya Tilak opens liis commentary on the Bhagawadgita 
wth an abiding valued judgement that the Bhagawadgita is 
one of the most luminous and spotless diamonds among the Hindu 
scriptuies ^ I would add that it is not only a diamond^ but it 
is a mine of diamonds radiating ‘a light that w’^as never on land 
or sea as Words^vorth would say The poet said about the 
Shakuntalam tnat the drama is the most pleasing species of poetiy 
and Shakuntalam is the loveliest among the dramas Its fouith 
Act excels and fiom amongst it the quartette of veises shines 
foith resplendent This vaiiety of figure of speech is known as 
the climax or the Sara The task set to me to pick and choose 
only one verse from the Bhagawadgita which influences me the 
most, to say the least-, is formidable It is by no means easy to 
spot the most luminous star from a galaxy 

Ho%Never I would at once say that the verse fiom 
tie eightcciith Chapter quoted above influences me the most. 

It can be translated thus 

Thus has ivisdom more secret than all secrets, 
been declared to fliee by Me, Reflect on it lully 
and do as thou choosest” 

In t he firs^place this verse occurs in the climactic Ghapteis 

1 Gjta-rahasya, p 1 . 
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of the Bhagawadgita and it signifies the culmination of the teach- 
ing of this Bible of wisdom. 

Which is this top secret wisdom taught by the Bhagawad- 
gita ? Shri Aurobindo observes ‘ All we need of spiritual truth 
for the spiritual life is to be found m the Gita In other words 
this great seer thinics that the Bhagawadgita expounds spiritual 
Wisdom. According to Gurudeo R. D. Ranace God— realisa- 
tion constitutes the Apurvata, the novelty or the supreme contri- 
bution of the Bhagawadgita. He adds ‘that it is one of the greatest 
works on mysticism that the world has ever seen’^, while Justice 
Divatia believes that the great Gospel teaches the art of life.^ Thus 
the Gita concerns itself with the art of life here and hereafter. 

Now to lead to the mystic goal of relation of spiritual truth 
and the realisation of the God there are the traditional fourfold 
paths viz. of knowledge, action, devotion and renunciation. It 
is true that a substantial body of enlightened opinion is to the 
effect that the Bhagawadgita is an attempt to reconcile these 
contending courses. However Shankaracharya reads a message 
of renunciation in the Bhagawadgita Dr. Bhandarkar believes 
that devotion is the core of the Lord’s teachings. According to 
the Jnaneshwar the Gita is a gospel of mysticism leading towards 
God-realisation Edgerton also thinks that the teaching of the 
Gita is mystical like the teaching of Christ. Mahatma Gandhiji 
says that the Gita expounds the doctrine of Anasakti ( disinter- 
estedness ) ard Ahimsa ( Non-violerce ) is an aspect of Anasakti. 
Lokamanya Tilak champions the great doctrine of activism as 
being the essence of the song celestial Dr Basham of the London 
University also agrees with Tilak Swami Chinmayanand 
emphasises that Krishna’s bugle call is to wake up man from this 
delusory misconception of happiness Real and absolute bliss 
lies beyond the wheel of this change, tlie Samsara ^ 

It will be seen that the Bhagawadgita has expounded the 
fourfold path of salvation of the human spirit. This exposition 
saddled with a labyiinth of interpretations as set out above. At 
the end of his prolonged discourse the Lord is also aware that he 

2 Essays on the Gita, Second Senes, p 398. 

3 Bhagawadgita as a philowphy of God realization, p 138. 

4 The art oj life in the Bhagawadgita, p 152. 

5 Some Thoughts To Think, p 10 
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lias brought Arjuna to cross-roads and hence in this Veise he 
candidly tells his disciple ' Reflect on it fully and do as thou 
choosest ’ 

The divine God leaves the ultimate decision to his human 
disciple. Dr Radhaknshnan obseives, 

‘ God is seemingly indifferent, for He leaves the decision to 
Arjuna’s choice His apparent indifference is due to His 
anxiety that each one of us should get to Him of his own free 
choice He constrains no one since fiee spontaneity is valuable. 
Man IS to be wooed and not coerced into co-opciatkn He 
is to be drav/n, not driven, persuaded, not compelled The 
Supreme does not impose His command We are free at 
any moment to reject or accept the Divine call. The inte- 
gral surrender should be made with the fullest consent of 
the seeker God does not do the cbmbing for us, though 
He is ever ready to help us when we stumble, comfort us 

when we fall God is prepared to wait in patience till we 
turn to Him’ ^ 


The Bhagawadgita staits with a struggle on the j ^ 
p ane and expounds the struggle on the spiritual plane Man 
s t le problem child of God Animals have no problems Man 
essentially a^ rational being, conscience being the diffeientia 
narcating him from the rest of the living creation of God 
rjuna IS like Hamlet of Shakespeare, a great gentleman and a 
man of keen conscience gifted with finer sensibility Neither 
^ Othello nor Vyasa’s Bhima is vexed with any such 
e ica problem as to what was the Dharma i e the right conduct 

^^i^na’s problem is a problem of conscience, 
thouvlu human conscience is free will or freedom of 

maf or. ^ound to vary fiom 

the Smritil^ tis freedom of conscience is recognised even by 

- '‘greeable to one’s own self’ :s 
antlAe Sinmis”*^ yurces of Dharma, along wttli the Vedas 

Ntd-shast?a This emphasis 
o se f-determmatioa is also echoed by Kalidasa 

^ J^hagawadgita, pp 375-375 
7 ^ ! B-a- n q -i 
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'when Dushyaiit observes^ ‘ For to the righteous person, in case 
of doubt, inclination of the heart is the ( deciding ) authority^- 
Great poetry is often a reflection of ethical values. 

One American scholar studying Indian thought, while 
lecturing in Dellii a few years ago, remarked that Indians are 
tradition-minded and they are shy to think apart from the beaten 
path, that there is no freedom of thought in the pristine Indian 
philosophy and the thought in India is stagnant and seldom 
progressive. I was present at that meeting and tried in my 
humble way, to combat this vie^v by pointing out the present 
verse in the Bhagawadgita I also called attention to the cele- 
biated Convocation address from the Taittiiiya Upanisad where- 
in the preceptor frankly concedes to his outgoing disciples 
^Imitate only our good deeds, and disregard the rest’ ^ The Gita 
is admittedly one of the Upanisads and it is no wonder that it 
also ends on the same note of freedom of thought and action as 
is underlined by its predecessor. 

Freedom of thought and freedom of action must go hand in 
hand One without the other is disastrous and the second without 
the first is infrucU'ous. Action is first conceived in thought and 
a thoughtless action is a contradiction m terms Even a hasty 
action is preceded by a hasty thought So a revolutionary action 
IS preceded by revolutionary thoughts It is well known that 
Rousseau and Voltaire by their flamboyant writings fanned the 
embers of seething discontent of the Frenchmen into the flames 
of the French Revolution ‘Man is born free but every where 
he IS in chains’, thundered Rousseau This thunder was followed 
by the lightning storming of the Bastille m Pans in 1789 But 
for the timely expression of appropriate thoughts by the French 
publicists the French Revolution could not have been focussed on 
achieving the goal of the modern trinity of liberty, fraternity and 
equality. Freedom of action without freedom of thought would 
be disastrous because unplanned action is disastrous 

If freedom of action Without freedom of thought is disas- 

8 ^ ^WTfrrir: I 3, 

9 II mfk ^sftqrPTTf^T II ^ II 

n 

10 q-grr ] 
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quent light of translating ^ planta- 

inconsistent with the hearings o f , r fj-ge thought 

tion of democracy can blossom only in the cl m 

and acnon. Voltaire sard, “ I ^sltutron has 

With my life your light to say so u. citizens 

guaranteed these furrdamental X'"’ 

Metaphysics attempts to probe xn. ^ -to 
physics tnes to peep into the Hmte. B 
searching inquiry, freedom of thought and a 
pensable pie-requisite ‘ No f.eedom no from well 

life The ideal of enlightened humanity is ‘o f,oju 

to better daily self-suipast. Freedom slow y either 

precedent to precedent, observes Tennyson. Th ^^l,sed 

on the material, mental or spiritual plane canno 
Without the freedom of choice of thought an j^gj^ce 

Yogeshwara Krishna was fully conscious o «s 
at the end of his advice he exhorts to th 

and to come to the rignt conclusion about ^ tools 

God ( Narayana ) has equipped man ( Nara ) ^ 

and the know-how of it, lint it is for man to ma e u 
the light of hi 3 own conscience To have the com age jj^(3jaii 
man’s convictions is never eiicouia,ged as a viitue ^ This 
philosophy hfan must think for himself and act ioi ^ emark- 
is the supieme teaching of the Bhagawadgita. The mos 
able featuie of this verse is that even God has re 

indoctrinate man , ^ ^|(5.ous 

God does not believe m biam washing That is w ) 

Huxley lemarks . 

‘ Tne Gita is one of the clearest and most 
summaiies of die Perennial Philosophy ever to 
made Hence its enduring value, not only fd' ^ 
but for all mankind The Bhagawadgita is pcihaps 
most systematic spiritual statement of the Peienn 
Philosophy ’ 

* ^ 

1 1 Jrt’roducixon to the Bhagawadgita, Swami Prabhavananda and Chnstopbe 
isherwood ( 1945 ) 
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‘ Oh Partha, those who seek my shelter reach the highest abode, le 
them be most sinful persons, women, traders or ser s . 

This is one of the most important verses m 
wadgita, smce it tells clearly that all are equal and nobody 

inferior by birth j^rhieves 

The greatness GroccuSs the 

in his life. It is repeatedly told m Gita tiia , . 

heart, the most important and vital part of the body ^ J 
being. He lives there in the form of soul to watch the actions 

and activities of that particular living ^ ^ 

It is believed that soul is a part of GOD It a fruU ,s cut 

and divided into differei.t parts, no part will 
parts in colour, taste, or scent but all these <1«^ 

Found in aU the parts, as they were in the orig.na 

these parts of the fruit are kept in different types of dishes, the. 

Will remain unchanged as to theii oiigina <'Yonis’’ 

According to Hindu religion, *eie arc 84,00,000 
through which this soul has to move after departing fiom 

body to the other. ^ ,, ^ even 

One is known by the company he keeps, ^ , / ctivitics 

though does not do anything hut simply walcnes < 
of the body ha enters; as he has no choice and has ^ ^ ™ 
bedy tliat suits the deeds of the body he had watched f - 
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Hith till death of that being A man sitting tinder aHoddy ticc’, 
holding a cup of milk in his hand is taken by othcis to be drinU , 

‘ Toddy ’ and not milk 

Diversity is the lulc of God’s cication. No two individuals 
are similar and even if you find similaiity, at least some 
difference is always noticeable so the ‘ Piakuti ’ or ci cation ci cates 
so many different forms colours, voices, limbs, etc so we see 
^0 many types ol living beings Eveiy living being has a heart. 
The heart is the seat of GOD; wheie thcie is a soul thcic is a litc. 
If the soul leaves tire body the very moment it becomes a corpm 


or a carcass, whatever we may call it 

This is the leason why we should regard all living beings 
^qual According to the Hindu religious customs when 
we meet any person or a cow, we fold our hands Moth respect, 
we fold our hands not to the outer form but to the inner sou , 


the part ol GOD. 

When human beings became ivisei to bring the stability 
to the society, religion was established with definite rules o 
behaviom There stalled the diffeienccs, superior better, 
^ood, bad, worse, worst, etc Those who could hold reign, tliougiit 
themselves superior. The weaker sections ol the society were 
oppressed for the benefit ol the supenois. 

• * 

It IS the nature ol the man to hold power. Once he is in- 
toxicated by power he is always under its influence, and he comes 
•out of that only in the event of his death Influence of wme^ oi 
narcotics vanishes aftei some horns With the object of holding 
power the — ‘ Chaturvarnya ’ system came in vogue Biahmins 
were learned and they were the preceptors and so they were 
honoured in the society Tl e second in rank were Kshatriyas 
This second, sect was very powerful and trained in arms fE 
addition to these tivo sects, there weie two more sects, viz Vaishyas, 
i, e traders and agncultuiists and the other Shudras oi the 
servants Women m all these sects tveie always considered to 
be v/eak and although it was not called the 5th sect, they were 
always under influence of men To maintain their superiority} 
the first two sects, debarred the other remaining two sects of the 
society and also the M^omen from acquiiing real knowledge ef 
absolution since they desired that these two sects should always 
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be at their service. Nobody wanted that his servant should rise 
to his status. 

But the GOD is altogether ^different from these powerful 
sects HE wishes that every living being, not only human beings,, 
should rise by their own conduct to such a level that they should 
be one with HIM. 

In this stanza GOD gives open assurance to all those 
who lead the life of pure devotion, they can become one with 
HIM. They may be born even m the \ /retched sinful sections of 
living beings. If such beings can become one with GOD, then 
what of women, traders and Shudras Nobodv can Stand in their 
way of being one with GOD 

In Gita several ways of reaching GOD are told As now- 
a-days if we want to go to a distant country, there are several 
modes of reaching the destination, like planes, motor- 
cars, railways, steamers, motor-cycles, bicycles and one’s own 
feet. By the aid of these we can reach destination, only it 
will be a question of time and the sufferings on the way So 
here God has told the aspirants the way of full devotion to 
GOD, which is the easiest of all and within the reach of all to reach 
HIM We know from * Puranas ’ thar so many devotees like 
Narada, Ambarisa, Harishchandra, Pralhada, Radha, even birds 
like Jatayu and animals like Gajendra reach him with true 
devotion only. Fuither examples can be quoted from recent 
history — Princess like Mira, Saints like Tulsidas and Tukaram, 
sweeper Ghokha, weaver Kabir, ordinal y house- woman like 
Janabai became one with GOD only by their selfless devotion 
and not necessarily following ‘Yoga’ They did not perform any 
Yajna or they may not possess any outstanding merit or know- 
ledge 

From this verse of ‘Shrimat Bhagawadgila’ we can with- 
out any hesitation say that the present principles of equality 
of races which is much talked of by the Westerners is not new 
to us. It was told in the Gita some 5000 yeais back. 

It is the speciality of the Hindu religion that it does not look 
with contempt at other religions of the World ; while on the other 
hand we can say that Christians and Muslim Religions look \vith 
little contempt and vitiated vision at other religions Truly 
speaking any religion is established for the well being of the 
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Society. There should not, as a mattci of fact, be a place for 
•contempt towards oihei icligions 

Many people complain that Hindu Religion is not aggicssivc; 
and that is why people aic lined by othci icligioas To be one 
with GOD IS the noblest piinciplc, and the same is the base of 
the Hindu Religion. 

Lord ShiiKiishna tells his disciple Aijima in the last chapter 
that '‘Leave aside all religions and be my devotee and I will make 
you free fiom all sms. Do not cntcitain any doubt in your mind. 
If you Will be my staunch devotee, you will be one •with me”. 

So none should keep any mlcrioiity complex in one’s mind. 
Nobody should think that he has not acquiied knowledge; and 
thus he has no means to leach GOD. The only thing one has 
m do IS selfless devotion to leach GOD. 

s! * 
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The Bhagawadgita is an ocean of nectar. Every drop of it is 
sweet, every verse of it is a source of exhilaration. It is therefore 
very difficult to choose any one of the verses for the present 
article I have however selected the above verse. 

The verse can be translated as follows : 

‘ To those who adore Me alone, thinking of no other, to 
those ever dedicated to me, I bring security ’ 

The verse implies ‘ Yoga-Kshema ’ as the goal in view of 
every one, and the means to achieve it are, absolute concentra- 
tion on God, complete devotion and never-failing surrender to 
me i e. God, all practised together 

It is undeniable that Yoga-Kshema is the ultimate good 
Siim?num homm aspired by every individual. Every human 
being is desirous of security in this life as well as in life after 
death. Yoga-Kshema in common parlance denotes worldly 
maintenance ( Prapancha-nirvaha ). But in a broader sense 
Y’oga-Kshema is viewed from two aspects-one is the material 
and the other is the spiritual aspect Viewed from the former 
it means livelihood, worldly maintenance, and from the spiritual 
point of view the compound word has to be split up into two •words 
Yoga and Kshema, which according to Shankarachai ya’s 
interpretation mean realization of the unrealized ( Yoga ) and 
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preservation of what is realized (Kshema). But if both these 
aspects are considered together, there is no objection to stating 
that Yoga-Kshema as a whole indicates successful living. Thcie 
aie two essentials for a successful life, — ^mateiial welfare and 
spiiitual bliss, Sanskrit terms corresponding to which aie 
and These arc the tw^o sides of the same 

■O ^ 

com Yoga in a sense means union and Kshema means welfare. 
So Yoga-Klshema means welfaic m union From the matciial 
point of view this union denotes social union, social contact, 
fellow-feeling, goodwall, love, compassion and sympathy for 
others, right relationship to other people in the society, identifying 
ourselves with others If the individual lives for himself and is 
actuated by selfish motives without icspect for the welfare of his 
fellowbeings, if he enjoys his mvn pleasures at the expense of 
others, then God will not bring him security and welfare wdiich 
spring from social contact and fellow feeling A self-centied, 
insincere person cannot enj’oy Yoga-Kshema, for, ultimately his 
transient material pleasures and selfish attitude aie bound to cany 
him to an insecure path So from the material side that kind 
of hfe only ^l7hich is lived haimoniously, that is to say blessed ivTth 
Yoga, gives security ( Kshema ) to the iiidmdual 


Now let us consider the spiiitual side of Yoga-Kshema. 
Foi^ wTlnout spiritual bliss, material ■welfare has no value Without 
pea.ee Oi mind, wuthout absolute tranquility heaps of w-eadth and 
material pleasure are worthless Let us turn to the example of 
a com On one side of the com may appear desciiption of the 
value of the com, and 'on the other side there is an inscription 
of the insignia or symbol or distinguishing mark of the Govern- 
ment Without such insignia, the coin can never be legal tender 
in t e country even if its intrinsic or current value is wnitten on 
re laccside ^ So ma.terial prosperity hoivsoever great has no 
^ t;- ue rm ess it is associated with divine favour It is m this 
icspect that Shankaracharya’s interpretation of Yoga-Kshema 
a reac v alluded to, stands supreme “ Yoga’^ he says, ‘‘is the 

a-cquisition of the unrealized or the unacquired, 
ema is preservation of what is lealised or acqmred ” 

inrlrmfi- 1 ^^^stion arises as regards the method or the means 
The tus veise for the attainment of such Yoga-Kshema. 

c c car y expresses three-fold means, namely absolute 
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unalloyed concentration on God, complete devotion and never- 
failing surrender to God The object to be achieved with these 
means is the realization of God and preservation of this realization. 
I have taken the verse to mean m the above sense Let us 
elucidate the three-fold means. Divine love and devotion are 
synonymous terms Perfect devotion to God (TT'OT^), 
intense yearning of the hcait to realize Him are indispensable 
for the attainment of spiiitual bliss in the form of Yoga-Kshema. 
But the pre-requisite for such devotion is the knowledge of the 
principle that God is omnipresent, omnipotent and omniscient, 
that, God is all pervading, that God is all and God is in all. For 
in the first place, a person cannot love any void and secondly, 
love for external objects viewed only for sensual pleasure derived 
from them and hence transient in nature, can never last, such 
love is sure to fade away, in course of time. Upasana signifies 
an effort to realize the proximity or presence of the Supreme Self. 
A devotee is one who performs Upasana i. e , he thinks of 
nothing but God ( Ananya—chintana ) , wherever he goes and 
whomsoever he sees. For a true devotee is convinced that 
every thing, every being is the manifestation of God. He is 
convinced that God who is beyond the lealm of senses, mind 
and intellect, God who is formless, has revealed himself in the 
form of the Universe He clearly understands the principle that 
in every atom of the Universe, in everything, everywhere there 
is God and God alone and this consciousness of God, of the omni- 
presence of God, enables him gradually to realize and to enjoy 
union with the Divine, union of the Individual soul ( Jivatma ) 
with Absolute soul ( Paramatma ), A devotee meditates incess- 
antly on God, meditation on God becomes to him habitual for 
he has full, firm faith in Him, in His grace; his mind is entirely 
fixed on him and even the least separation from Him becomes 
unbearable to such a sincere devotee Such a devotee once he 
has become conscious of the presence of God, surrenders to Him 
absolutely and then he tiuly realizes that all is Brahman 
( i-^). He looks upon the whole universe as his 

home He becomes the embodiment of love for all and so he 
becomes a true friend of humanity, and hence the true devotee 
of God With his strong and intense longing to leahze Him 
he knows that his life is one with the life of the Universe. He 
S. G. 16 
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sui renders up the ego by constant identification with Him 
thiough prayer and meditation. He makes his progiess towaids 
‘ Yoga-Kshema ’ travelling on the path of knowledge of Divine 
presence and meditation, devotion and self sunendcr. Such 
a devotee once he has enjoyed the union with the Divine, once 
he is blessed with Yoga or leahzation of God, will at all times and 
in every place, in eveiy bieath of his existence remember the 
Loving God, while engaged in his day-do-day common acti- 
vities and even in warfare. He will do his woildly duties fieely 
but all the time his heart will be fixed on God, and wheievei he 
may be and whatever he may do he will dwell eternally with God. 
He ever meditates upon His great attributes He is overflowing 
\vith Divine love He ever surrenders all his actions to Him. 
This meditation, devotion and surrender make his life in this 
world and even beyond this world, blessed and successful He 
attains true mental peace He attains real Siddhi. For wdiat 
is Siddhi after all 5TTf^: Mental peace is real 

Siddhi or achievement which leads to realization of 
God and preservation of this realization God with His unbounded 
love and grace with His constant proximity looks after the Yoga 
Kshema of such devotee and ultimately brings about the union 
of the devotee with Him 


oi 


Thus we perceive in this verse the seeds of the Gieat Yogas 
vjidained by God for the good of humanity They are Jnana- Yoga, 
Bhakti-\oga, and Karma-Yoga Raja-Yoga should also be 
added to these for Raja-Yoga too steadies the mind and is 
helpful in the path of knowledge ( Jnana-Yoga ), Devo- 
tion ( Bhakti-Yoga ) and Action ( Karma- Yoga ) The leal 
aim of all these paths is the communion with God, the 
absoiption of the individual with the eternal Brahma 
isolate concentration or meditation as refeired to above, pie- 
sumes kno^vledge of Divine presence First, the veil of ignorance 
. Ycga must be removed, then only true meditation 

devotion to God can spring up in the heart of the 
All tlt^ evotee always surrenders all his action to God 

; ^ tierefore lead to real happiness which consists 

in \oga-Kshema, mentioned m this verse 


Hf » 
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The body, the agent, the various organs, the diverse kinds of 
efforts and Providence also the fifth point ( These are the 
necessary things for an action to be performed. ) 

The whole theme of the philosophy of the Bhagawadgita 
is towaids or Lokamanya Tilak’s Gita-iahasya 

also has mainly been written to impress this view point along 
with other philosophy in this sacred work. The Gita wants 
to show so far as this above-mentioned Shloka is concerned that 
for a person, whenever he does any action, five important things 
are there before he commences any of them. Or m other words, 
these five things are there before any action is performed, whether 
he ( the doer ) may be aware of their existence or not. Therefore 
no action can take place or happen unless these five agencies 
are there. First the body of the individual; then the Agent or 
Karta i. e one who does any action, then comes or 

i. e. the material with which he does any action or it may be called 
an instrument of action and vaiious movements ^ or dealings 
and the fifth is 

^ wflr I ^ sTRiTT i 

I t II 

Any action, according to this Shloka, to teach the 
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highest goal or to attain accomplishment or to attain pei- 
fection ( by action ) requires these five causes Janaka 
Raja and others attained perfection by action and so it is slated 
in the Bhagawadgita So fai as my peisonal \icw is concerned^ 
I may say that the examples of Janaka Raja and others, that aic 
quoted in the Gita aie exceptions to the gcncial rule and therefore, 
they prove the rule, they do not disprove it. Taking for gi anted 
that a certain man possesses strong healthy body and has got in liim 
qualities that a best doer of action or icquiics, he has got 
best instruments or Sadhanas to do any action desired by him, all 
his actions of various kinds or his vaiious movements too arc all 


uxi iiuiicat 


well intended, well planned, well meant and well begun un 
footing, before he begins any well meant action, but I say if the 
fifth VIZ. or Ml'Kin be not with him, his action, 

notwthstandmg all other factors, will not attain perfection because 
the is not favourable to him and if so it will be seen that 
this qq" factor is equal to the rest four sfikwq, or 

and qqqr qfeqoqrqji: Heie it may also be said tliat this 
means 1 qT%^ 7^ tq- ( The fruit 

of all good or bad actions of the past ) Persons there- 
fore, whose previous life’s good actions or doings are not in their 
favoui cannot attain perfection as their or a balance of good 
deeds is not to their credit. Theiefore it comes to this that only 
those who have got good stars or who aie favoured by God will 
e ^ccessful and attain perfection by doing actions on the hues 
o t is Shloka of the Bhagawadgita. I do not mean to say that 
late alone should be given first place in this Shloka, but tliat I 
kave to say that even when any individual has fulfilled the 
four conditions in this Shloka and done his duty well, he trill 
not attain perfection, if the factor is lading. 

™ this world many men who weie not 
and r* H f ™ * teir object They were honest, straight forward 
telusf ; r® has been mentioned. 

to believe in f^ranTbr^ers^al f 
palled or forced to beliL! in it tl T 

must do hie: 1 ? ? , ’ though I am not a fatalist Man 

b“r Wd^ ""'1 ttot rely on Fate ( 3,^ ) 

? mt be ftouTr should welcome wliamve; 

may be favourable or unfavourable But it is certain tlrat unless 
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one’s or is with one, one will not be powerful, 

perfect or popular in one’s life. ‘‘ Man pioposes and God dis- 
poses ” this proveib, I am sure, might have been prepared or 
composed by him who surely might have personally suffered 
from or not being on his side Only those therefore 

whose IS favourable prosper or attain perfection ( ) . 

Perfection is reached by a man who is devoted to 
his own duty ( 55% f ) One should not be 
particular about the result, one must do one’s duty for duty’s 
sake Learn to labour and to wait The 

divine properties are deemed to lead to or liberation It is 
stated in another Shloka of Gita that these divine qualities cannot 
be acquired in one birth only . It is the accumulation of several 
previous births These qualities cannot be acquired by any 
efforts in the present biith only It is or the aquisition 

of past births. On account of this we see many great people 
having reached highest ranks or having attained immortal fame. 

In whatever they undertook they attain perfection These 
people had to their credit or which has been referred 

to as the fifth essential factor in the above Shloka. 
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The Bhagawadgita or more popularly called the Gita is ait 
umque book or a compendium It covers only seven hundied 
simple verses in easy Sanskrit language and covers the whole field 
of Indian philosophy in both its parts of theory and practice 
The Gita is a part of the great epic Mahabharata composed 
according to modern critical scholars some centuries befoie Christ. 
This wonderful book of the Gita has captivated the hearts of 
scholars and saints from the East and the West alike. For centunes^ 
past it has influenced the life careers of ancient great men like 
Shn Shankaracharya and modern great men like Lokamanva 
Tilak, Shu Aiovindo, Mahatma Gandhi and Acharya Vinobaji 
Bhave 


The cential teaching this wonderful book seeks to inculcate 
IS that, there is only one entity which underlies this vast univeise 
\\ iici is only a leflection in numberless forms and names of the 
same undei lying entity Tins one single enity is called “ Brahma ” 
or “ Pambrahma ” m Sanskrit The nature of it is desciibed as 
Ananda or everlasting, ever-living and ever-bhssfuL 
lie Gita lays down that the Supreme goal of human life is to 
u" identity with this one single underlying entity 

called Paiabiahma The way to achieve this goal of life is 

to the Gita The way of action, the way ol 
%o ion, the way of knowledge and the way of Yoga or medita- 
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tion Seekers prefer the one or the other way of these four ways 
to achieve their ideal as per their special likings and aptitudes. 
As a matter of fact, however, these four ways of reaching the goal 
are not altogether independent and exclusive of each other, but 
all the four Ways have to be resorted to a smaller or greater extent 
by the seekers on their way to reach their goal In this respect I 
refer to the last verse viz. the 55th verse of the Eleventh Chapter 
of the Gita. The verse as translated in English runs as 
follows • — 

“ Oh Pandava, one who engages oneself m all activities 
for realizing one and who holds myself to be the highest goal 
and who is my ( earnest ) devotee and who is devoid of any 
attachment ( to fruit or pleasure of any kind ) and bears hatred 
to none, such a one attains to me. ” 

This verse enumerates in a nutshell the simultaneous resort 
to all the ways of realizing the Godhood. 

I prefer this 55th verse of the Eleventh Chapter as it combines 
all the most important three methods of action, devotion and 
knowledge for realizing the highest goal viz. merger into the 
ultimate reality viz. Parabrahma. 
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The Gita expounds the Nature of Divine Reincarnation 
in this verse “Gita is an inexhaustible ocean of ever fiesh 
nectar Every time you dive in it, you experience an altogether 
new thrill, a new refreshing vigour and strength to face Life 
without illusion ” Shri Swami Shivananda 

The above quoted Shloka is in the fourth chapter of the Gita 
and it IS the sixth sloka. According to Swami Shivananda, we find 
new vigour everytime we dive in the ocean of the Gita. So from 
this Shloka, we learn a good deal Lord Krishna at the beginning of 
this Chapter gives the glorious history of Karmayoga. The Lord 
first imparted this sacred knowledge to Vivasvat the Sun-God 
What must be the power of his lustre who imparted this light to 
the God of Light ? Vivasvan in his turn handed it over to Maiiu, 
toe founder of the Solar Dynasty Manu gave it over to Ikslivaku, the 
King who was at the apex of the royal pedigree of the Solar dynasty 
uom tiis principal sovereign of that Dynasty, it came down to 
many learned monarchs After many years, this sacred knowledge 
ni gotten It was because Arjuna the great was an ardent 
tW ^ nnchallengeable fidelity of Lord Krishna 

of Science ’ was taught to him by a preceptoi 

tindition Tv Having heard this long and bright 
Ammaas c '' ^^P^^tant teaching of the Lord, it occurred to 

of Vi\ asvan 1 T Krishna was of recent origin and the birth 
dated back to remote antiquity, how the Lord could 
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be the pieceptor of this illustrious person in the past. The difficulty 
with which Dhanurdhara Arjuna was faced seems to be quite natural 
from a chronological point of view. But it appears that Arjuna 
again was invaded by some illusion and forgot the essentially 
divine nature of the person sitting near him as a friend, philosopher 
and guide The confident manner in which the Lord removes the 
doubt of his disciple and declares that He knows the past lives not 
only of himself but of Arjuna^ shows the essentially omniscient and 
omnipresent characteristic of God The Shloka quoted above imme- 
diately follows this revelation of God to Arjuna and hence it is of 
unique value. It gives in very significant terms the salient chara- 
cteristics of the Supreme Being known in the Gita by various 
names such as Brahma, Paramatma etc — and the theory of incar- 
nation or Avatara The theory occupies a very important place in 
Indian philosophy. Though saint Vyasa is credited with the com- 
position of the Gita, he is reproducing the words of Lord Krishna 
Hence, it is our great fortune that we are having this knowledge 
of the Lord from his own lips 

Now, let us turn to understand the actual and detailed signi- 
ficance of the Shloka quoted above. The verbal rendering of the 
Shloka runs thus — “ Though unborn and though I am essentially 
of an imperishable nature, and though I am the Lord of all the 
beings, I manifest myself, keeping my ‘ Prakrit! ’ under control 
through my own power’. ‘We must understand very clearly the 
hidden currents underlying this important Shloka ’. Here, in the 
first instance, God calls Himself as ' Aj’a ’ — unborn Here we 
must make a clear distinction between the embodiment of any 
individual soul and the Divine incarnation God is unborn in the 
sense that He is not born out of something else He is self-existent 
The embodiment of individual souls is dependent upon their 
previous Karma Thus, the births and rebirths are not in the hands 
of individual souls, but God being independent of all these limita- 
tions of Karma is free to choose his embodiment, its nature and 
time Secondly, the individual soul is in the hands of ‘ Prakrit! ’ 
while God owns it as his nature It is an instrument in the hands 
of God So He says ‘ Thus God alone, in this 

sense of taking biiths, is independent Secondly, he is said to be 
‘ Avyayatma His soul, as late Lokamanya Tilak points out 
in his famous work ‘ The Gita-rahasya ’ does not undergo any 
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change It is immutable Of course, every individual soul is 
originally immutable as the Lord Himself describes it in the Sldoka 
No 25 of Chap II where he says — 

o 


But It is engulfed by illusion or Maya and hence cannot know 
the ‘ Para Further the Lord is described as Ishwara, the lulei. 
Tins fact of his being the controller clarifies his position He has 
not to attain anything in this universe nor is anything unattainable 
for him We find the same description of this aspect of the Loid 
m Chap III, Shloka 22 So though the Lord is thus unboin, immut- 
able and controller of all beings, yet he manifests himself, not 
because of some external force, but because of his own free will- 
The invisible power becomes visible through the Lord’s own power 
called ‘ Maya ’ This Maya is the form of Prakriti possessing the 
three Gunas as He says — 


God’s higher Prakriti sustains this universe and hence it is clear 
that Prakriti cannot be his ruler In the Chap VII Piakriti is 
divided into two categories, the lower and the higher The lower 

of the following eight ‘earth, water, file, air, the 
Sky, mind, intelligence and the ego’. The higher or ‘ Para ’ is m 
crni o ife-principle Of course, as from this Prakriti all the 
liir-i came into being, heie the Lord refers to this sentient or 

purposes of the Divine incarnation such 
this Ch'^r^t ^ traditional Dharma or as referring to 

are cr.ven the protection of the righteous etc. 

Thus stanzas that follow and need careful attention 

tin' Cl cal n utterance gives us important doctrines about 

Fauh aturPl", ? creation-whrch are the basts of the Ind.an 
nTcmoralr Shioka is one of the most 

tcmcmbcr sudf?™ of Lord Kiishna Therefoie, let every Indian 

the secret of the uCme'by ms^gr^r 


fi 
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Bhagawadgita or the “ Song Celestial ” is not only foi the 
Hindus, but being a work dealing with the philosophy of life-the 
eternal conflict between duty and pleasure-is universal Its 
utility is not confined to any particular sect, country or epoch. 
It is eulogised by eminent men all over the world. Innumerable 
commentators have tried to explain the subtle meaning underly- 
ing the spoken words of Bhagawan There are divergent views 
propounded vehemently by these mteipreters and no wonder, 
ordinary men are baffled and are at their wits’ end So an attempt 
IS always welcome to comprehend the message of Bhagawan 
Hence I feel no hesitation in commending this scheme of Gita 
Mandal, Ratnagiri, of collecting articles from various students 
of the Bhagawadgita 

The Bhagawadgita is lecognised as one of the Upanisads 
which literally means esoteric knowledge transmitted quietly 
by one to another who desires and deserves it Theory and practice 
are both the subject matter thereof 

All the seven hundred verses are of great importance and 
interest and it is very difficult to choose any one of them as the 
best As ^ says theie can be nothing like fresh or stale 

in the case of nectar ( spTd’ ) But as individual tastes differ,, 
divergence of selection by different persons is natural 
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I like verse No 66 in the last chapter and have taken it for 
discussion The earlier seventeen chapters deal with dilTcrent 
topics and the last chapter summarises the teachings of the Gita 
With great clarity And the veise I have selected, may be fitly 
-called “ The last commandment of tlie Lord ” as the subsequent 
twelve verses deal with the method and manner of study of the 
Gita, and minor other topics It is thus the last woid comprising 
the quintessence of His philosophy 

But for the better appreciation of this verse it is better if we 
take a bird’s eye-view of the background of this great work 
Warriors from all over the ^vorld assembled for a battle between 
the Pandavas and Kauravas Arjuna the heio ol the Pandavas, seated 
in his chaiiot driven by Shri Krishna, comes to the forefront and 
surveys the battle-field He is there to vindicate his rights and wm 
back the kingdom fraudulently taken fiom them by Kauiavas But 
^vhen Arjuna surveys the assemblage on either side, he finds 
theie his own kith and kin, relatives, preceptois, elders, and men 
he revered He is certain that these people have to be killed before 
the battle is fought to the finish On his side also the casualties 
cannot be less And thus the destruction of humanity on a colossal 
scale IS inevitable, and that too for the sake of the gain of a paltry 
Hngdom This shocks and shakes him to his tips, and he pauses 

to consider Theie is sure to be disruption of social order, peace 
and prosperity 


Under these circumstances, Arjuna decided to disarm himself 
and give up the idea of hght Hence an arduous task faced Shri 
ns na when he wanted to transform Arjuna from an imbecile, 
^iritless person into a valiant, energetic hero ready to win the 
att e rjuna s plausible and fallacious arguments had also to 
e controverted The nervous breakdown of Arjuna had to be 
^ ^ uncertainty about the result of war was also a problem 

before Arjmra Hence the demonstration of the Creator and 

conl7r\ visualised before Arjuna could be 

inexorable Ae course of future events chalked out by the 

are cTe ari" tfr ''"‘V 

the adtuce of T^° attach to his actions if he followed 

adwee of Shri Krishna who is really the Omnipotent Self. 

IS stanxa tne Lord assures him “ I will free you from 
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all sin, fear not ” All his doubts being dispelled Arjuna is ready 
to do the bidding of Shri Krishna. The way to achieve the end of 
being free from the sin or the effects of Karma is also indicated. 
The most important word in this stanza is It should be treated 
as an adverb rather than a pronoun. “ ” 

precede and rightly too, for the preliminary stages 

are described before one can surrender as one unto to the God 
Immanent. Thib can be done by giving up — suspending the work 
of other functions. The word OT has various connotations viz. 
property, duty, function etc. The end in view is the merger of 
Individual Self into the Universal Soul. 

The question tlien crops up who are these “ ” whose 

functions are to be stopped if one wants the blessed union with 
God, and when and how that can be accomplished. So this is 
a journey from manhood to Godhood One iS familiar with three 
conditions in Hfe. If we analyse them we may get some clue. 
Wakefulness, dreams, and sleep are known to everybody and these 
constitute what is known ordinarily as hfe. Wakeful condition 
is the functioning of the senses, mind and intellect and apprecia- 
tion of the gross objects. In the dream-state gross world and its 
objects are eliminated and the gross senses are also stilled, but 
subtle senses, subtle world, mind and intellect are at work But 
in sleep neither the gross world and gross senses nor the subtle 
senses and subtle objects are there But there is then complete 
ignorance. So in the wakeful state and dream state the functioning 
of senses, mind and intellect is there and though this is absent 
in sleep there being ignorance therein all these states are of no 
use for union with God It must be some state like sleep wherein 
the functioning of senses, mind, and intellect is suspended but 
which is unlike the sleep in as much as it contemplates the reten- 
tion of consciousness or seT-consciousness without any external 
aid. The gradation of all these (^f^) is given in the Gita The senses 
are subtle, the mind is more subtle and intellect is higher than 
mind and God is beyond the intellect These are the rungs on the 
ladder of consciousness So naturally if and when one wants to 
ascend to the highest rung the lower ones have got to be 
abandoned 

As God is avowedly purity incarnate, if one wants to be 
one with Him, one has to shed off his gross aUies just as baser 
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alloys have to be ihiown ofT when pure gold is the objective. 
Other religions also pi each similai principles that unless one 
gives up life one cannot leacli real Life ( Divine ). 

The verse freely tianslated would be as follows ‘ Abandoning 
all functions sunendcr thyself unto me as one; (then) I will 
free thee from all sin, fear not 

This is what is called heaven, Nirvana, absolution, or enlighten- 
ment Is this not the most desiied object foi any lational being ^ 
And as this is expounded logically m tlic Gita its iinpoi lance 
cannot be ovei estimated Humanity must ever lemain giateful 
to the great Seer who unfolded it for the benefit of mankind. 
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CN >3 

“ Renouncing all actions in Me, with the mind centred on the 
self free from ‘ Hope ’ and ‘ egoism ’ and free from ( mental ) 
^ fever ’ do you fight ” 

It has been evidently declared that the divine opinion of 
the Lord is that Aijuna should fight. The Pandava Prince is not 
fit for the higher contemplative life of pure meditation Action 
has a tendency to create new impiessions which again procreate 
impulse to act more vigorously In order to avoid creation of 
new Vasanas even while acting for the purposes of Vasana— 
exhaustion, Krishna had already advised a method of acting 
without the spirit of ego or ego-centric desires The same 
theory is now explained here while expounding a technic|ue by 
which this consmmation can actually be brought about. 

'‘Renounce all actions to Me” We have already noticed 
that by the first person pronoun Krishna means the Supreme Self, 
the Divine, the Eternal Renouncing all activities unto Him, 
witli a mind soaked with our devoted remembrance of the Self 
( adyatmachetasa ) the Lord advises Arjuna to act on Renunciation 
of action does not mean an insipid life of inactivity Actions perform- 
ed through attachment and desires are renounced, the moment 
^ve take out from action the ego-cenlric and the selfish stink 

A serpent is dangerous only so long as its fangs are not lemoved. 
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The moment these aie eliminated even the most poisonous reptile 
beeomes a tame cieaturc meapable of haiming any one. Similarly 
action becomes a bondage only when it is pcifoimcd with 
a heart laden with selfish dcsiics Actions pci formed w'ithoiit 
desires are not actions at all in as much as they aic incapable of 
producing any painful leactions Here the renunciation of action 
only means the giving up of the wrong motives behind our actions. 

The purification of the motives is possible only when the 
mind is made to sing constantly the Divine Songs praising the 
glories of the Self. In the song of Truth the licart begins to tlirob 
with the highest divine impulse:). Actions performed in the outer 
v/orld by such an individual aic no moic the oidinaiy actions but 
they become expressions of the Supiemc will through that 
individual when the hmited ego is i eplaced by the constant feeling 
of the Lord — as “ I am the Supreme ” such an individual becomes 
the most efficient instrument for the expiession of the Divine Will. 

Not only is it sufficient that we renounce thus all wrong 
actions, but we have to make a few adjustments m oui inner 
instrument in order to bring out an unobstiuctive flow of the 
Creator’s Will through us They aie indicated here by the two 
terms “Without hopes ” and “ Without ego ” 

A superficial study of the stanza is suie to confuse the student, 
and drive him to a dangerous conclusion that Hinduism pieachcs 
not a dynamic conscious life but an insentient existence tliiough 
life m a spirit of cultivated hoplessness !'! But a closer study of 
the import of these two terms will clearly make us undei stand 
that m this stanza Krishna is hinting at a gieat psychological 
truth in life “ Without hopes ” — Hope is the expectation of a 
happening that is yet to manifest and mature in a future period of 
time Whatever be the hope It belongs not to the present It 
refers to a future period of time not yet born “ Without ego 
our ego-centric concept of ourselves is nothing but a bundle of 
happenings and achievements of ours that happened or \rere 
- gained in the past moments Ego is therefore the shadow of 

the past, and it has got an existent reality only with leference 
to the dead moments of the past 

• t^^us the still born child, of the unborn future, ego 

IS the lingering memory of a dead past. To reveal in ego and hope 
IS an attempt on our part to live either with the dead moments 
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of the past or with the unborn moments of the future. All the while 
the tragedy is that we miss the present which is the only noble 
chance that is being given to us to create, to advance, to achieve 
and to enjoy Krishna advises Arjuna, therefore, to act renouncing 
both “ hope ” and “ Ego ” and this is indeed a primary instruc- 
tion on how to pour the best that is in us into the present blockading 
all unintelligent and thoughtless dissipation of the vitalities of our 
inner personality 

The instruction is so exhaustive in vision and complete in 
its minutest instructions that the stanza under review should be 
a surprise even to the best of our modern psychologists. Even 
though the technique so far advised can, and does avoid 
all wastages of energy among the funeral pyres of the 
dead moments and in the wombs of unborn time, yet there 

is a chance for a man of action wasting his potentialities 

in the very present. This generally .comes through our 
inborn nature to get ourselves unnecessarily over-anxious 

over our present activities. This feverish anxiety is indicated 
here by the term fever ( ) Krishna advises that 

Arjuna should renounce all actions unto the Lord and getting 
rid of both hope and selfishness, must fight, free from all mental 
fever. How complete this technique is will be self-evident 
now to all students of the Gita 

The term “ fight ” is to be understood here “ as our individual 
fight with circumstances in the silent battle of life ” Thus the 
advice is not for Arjuna alone but to all men who would hke to 
live the life fully and intelhgently 

The importance of this stanza, in the light of modern 
psychology is that it explains the secret “ art of achievement ”. 
The terms that are liberally used in this stanza # 

1 e. free from hope, from egoism, free from ( mental ) 
fever — have an important bearing m the context of the history 
of modern times I consider this stanza as one of the most 
important ones as it reveals the most dynamic and practical 
technique which one may digest, assimilate and follow in order to 
achieve the highest in hfe This stanza thus may be considered 
as a sacred dictum guiding an individual to success, in the field 
of material gains or striving in the spiritual field of fulfilment 

V * 
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'jTRT ?TnTRT 1 

What ^\oulcl I be born within a future life What w'ould 
I carry through with me as innate chaiactcr to tiic future ^Vhat 
gift has the Gita, the Loid’s Song, given me that should be remem- 
bered forevei ? There arc so many vei'ses It is vciy difTicult 
to single out one, but the one wliich first influenced me the most 
was learnt while I was still m the land of present biith, far fiom 
the land of my spiiit — India It is the fiist half of tliis vase that is 
imprinted deep upon my consciousness . 

“ Never for the non-existent is theic being; 
never non-being is theie for the existent 

It is translated often as “ The unreal has no being, the leal 
never ceaseth to be ” 

What are the implications in this marvellous statement of 
tiuth What IS leal in one’s relations with life, with love, can 
never be lost If it can be lost, it was never real, in othei %vords 
It never existed A simple example of this is the relation between 
two who love each other, who tiuly love each other Death cannot 
part souls tuned together the beloved -will be felt as within one’s 
veiy se when the body is dropped But suppose that the relation- 
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ship was a superficial one of eating, di inking, living together in 
the same house but the tw'o -weie never really attuned to the real ? 
Then when death comes and takes one away, there will be a loss — 
not of the real, for it never existed, but of that unreal association 
which was only a shadow of an unachieved real. The story is 
told that a iroman lost her husband and she prayed to an angel 
asking if she ivould ever sec him again ? An angel appeared and 
.asked her : ^Vhat did you two have in common ^ What did you 
do togethei ? ” The woman answered: ‘‘We lived together, we 
ate together, we went everywhere together ” “ That is not enough”, 
sternly said the angel. The ivoman thought and falteringly said, 
“ One day we talked of God together, ” “ Oh then ” said the 
Angel ivith sliining eyes, “ you will see him again One moment 
they had touched reality in the highest concept either knew and 
had made the eternal link in the reality of their inner Self which 
is die One Self m all lives, so never could, they again be separate. 
A number of wives have testified that they felt their husbands 
-as hving, breathing realities within when the body dropped away, 
though sometimes it took a day or so to establish the contact; 
so wrapped up they first were m grief in the mistaken thought 
that they had lost their all 

Has something very dear you thought you had achieved 
dropped away from you ^ It cannot be so if you ever really achieved 
it, or your eyes are blinded, because there is another path you 
should immediately tread and your frustration means you should 
take another path. A great musician in another life may deliberate- 
ly forego the path of art m this life to gain a closer touch with 
the path of sacrifice and seivice in homely duties Is the music 
lost ^ A thousand times no — it is only held in abeyance 
and even m this life in later years the person may sing forth a song 
far deeper in its i eal touch of life than the song of other lives 

A person may tread the path of purity but become isolated 
from love of humanity through the selfish element and have to be 
purged in a life by having closer contact with sin to learn his 
unity With all, but the innate purity of other lives will assert itself 
and the lotus flower will spring from the mire and blossom in the 
sun now cleansed from all taint 

So we try to make every moment a touch with the ever- 
existent real We recognize in what is aiound us the illusory 
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iimcal that will pa'?'? away, l»‘a\imj noi aa I'luliCatma iHtvcr 
having touched w, Scuc that in its impact on us it made us come 
closci to the Real of wliich it was tlu anlirhcsis. 

We thiow oiusclvcs whoIK into the v/ml: of the Loid as 
He enjoined in XI 1 10 i'.rat-k.unia-paiamo hhava ’’ till v,t 
can say we have fiiUillcd his injunction ‘‘ My Woil Suptenw do 
thou become”. When by dc\otion we can lecognt/e JIun in ail 
life-sinnei and saint, pine gold a I cb^d of earth, when we can 
receive fiom otlicis ncithci iluir mi lues noi tliLij Mcrs^ hut oiii) 
sec the one struggling Reality, stiiving to fret itself fiom the un- 
reality that surrounds it, then \vc can live a life in v/hich the Real 
IS so dominant and die umcal so transient that, v,c can hexomc 
a Reality Seer of whom it will be said as in the last line of 11. 16 : 

^41 <,Ih < rq u u'l ’^ct r:«i •= fsTfd’ ‘ — Of tlic two also has been 

seen the ultimate, verily, of tliesc by the Reality Sccis ”, 
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Ri ^^^qqrRqTff w<Nur. ii ii 

The Bhagawadgita veise which has impressed me most is this 
last verse of Chapter 9. 

th seems to be the kernel or rather quintessence of 

me \vhole of the celestial song—Shrimat Bhagawadgita. 

I assert this, as this is the only verse, three-fourth 
oi which is verbatim repeated in verse No. 65 of the last 
chapter of this grand work. The one fourth-that is 
substituted^ there is all the more important for an aspirant 
c realisation, as the Lord gives therein a guarantee, a 
promise, that he who lives in the way prescribed in the above 
verse 34 shall certainly come to me, and this “ coming to me ” 
3neaning meeting the Lord is no less significant to the aspirant 
t an any thing else, as verse 15 of chapter 8 of Bhagawadgita clearly 
states that “ Having come to Me, these great souls do not get 
back to re-birth, the place of sorrow, impermanent, for they have 
reached the highest perfection 

Looking at this verse ( 9-34 ) one finds, in it four ‘ mat’s and 
two ' mam’s ‘ Mat ’ means ‘ mine ’ and ‘ Adam ’ means ^ me 
As we all know these are the genitive and objective cases respe- 
ctively of the word T’. The word T’ stands thioughout Bhagawad- 
gita for the Lord Himself. For the full comprehension of the 
meaning of the verse we must therefore first ascci tain the meaning 
■vvhich Lord gives to His ‘ I ’ 
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In chapter 10 verse 20 He says, “ I, O Arjuna, am the self 
seated in the hearts of all creatures. I am the beginning, the 
middle and the very end of beings. ” In the last veise of the same 
chapter after recounting His divine revelations ( Vibhulis ) He 
says “ I support this entire umveise pervading it ^Vlth a single 
fraction of Myself ” Veise sixth chapter IV says “ Though I am 
unborn, and My self ( is ) impeiishable, though ( I am ) the 
Lord of all creatures, yet establishing Myself m My own nature, 
I come into ( empiiic ) being through My power ( maya ) ’h 
In the eighth veise of chapter 9 He says “ Natuie ( Prakiiti ) 
IS my Own ”. Inverse 7 chapter 15 He says ‘Jiva is a fragment ( or 
fraction) of my own self’ and in the last veise 27 of chapter 14 
He clearly says “ For I am the abode of Brahman, the Immoital 
and the Imperishable, of eternal law and of absolute bliss ” This 
proves that Bhagawadgita principally describes fiom the stait 
to the end the Lord’s manifest foim And thi~ is but pioper, 
since tliere is ample evidence in favour of the historicity of Kiishna 
and Arjuna to day 


Dr Radhakrishnan hai well .‘•aid, “ The theory of Avataras 
IS an eloquent expression of the la^v of the spiritual woild If 
God is looked upon as the saviour of man. He must manifest 
Himself, vdienever the forces of evil threaten to de..tioy human 
values Avatara is a descent of God into man and not an ascent 


of man into God, which is the case of a liberated soul ” Even 
Shankarananda, a staunch follower of Shankaracharya in his 
commentary on verse 12 chapter 13 admits that materially speak 
mg {vyavharika diuhtya) Aishvaram Rupam is ‘ Satya’ ( true)- 
on Shruti authority and that by His worship and giace an 
aspirant (mumukshu) gets liberation (mukti) , not satisfied with 
^ying so much, he also says Gita has prescribed in veise 55 of 
lapter 1 1 the five means ( Sadhanas ) by which this grace can 
be obtained The verse lays down “ ( 1 ) He who does work for 

Ar fa ( 3 ) he who woislups 

nil ^ t ^ec rom attachmentj ( 5 ) who is free from enmity to 
all cieatures, he goes to Me, O Pandava (Arjuna) ” Looked 

vith Me asT having disciplined thyself, 

'■ith Me as thy goal, to ME shalt thou coL” 
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On the strength of the authorities above cited, however, we 
cannot at once conclude that the opinion of those who assert that 
Gita speaks only of the manifest ( Vyakta ) is correct. Gita Chapter 
8 verses 20 and 21 say, “ But beyond this unmanifested 
( Prakriti ) there is yet another unmanifested Eternal Being who 
does not perish even when all existences perish. This unmani- 
fested is called the Imperishable. Him they speak of as Supreme 
status. Those who attain to liim return not. That is my supreme 
abode”. In chapter 7 verses 24 and 25 the Lord emphatically 
states that His Vyakta — visible nature is mayic ( illusory, unreal ) 
but that beyond this mayic nature. He has another highest nature 
invisible to the senses. He says “ Men of no understandinjg 
think of Me, the unmanifest, as having manifestation, not knowing 
higher nature changeless and Supreme Veiled by My creative 
power {yoga-may a ) I am not revealed to all. This ignorant 
world knows hie not, the unborn, the unchanging ” 


Even though the Lord may be invisible He may have 
attributes ( Gunas ). The Bhagawadgita authorities quoted m 
support of this view are “Taking hold of nature which is my 
own, I send forth again and again all this multitude of beings 
which are helpless, being under the control of nature ( Praknti ) 
(9-8); the Lord abides m the hearts of all beings, O Arjuna, 
causing them to turn round by His power as if they were mounted 
on a machine (18 6 ). For I am the enjoyer and Lord of all 
sacrifices, ( 9 24 ) ( end since ) different states of beings proceed 
from Me alone (10 5) whatever form any devotee with faith 
Wishes to worship, I make that faith of his steady Endowed 
with that faith he seeks the worship of such a one and fiom him 
he obtains his desires, the benefits being decreed by Me alone. 


( 7, 21 and 22 ) . 

As against this view of the Loid with attributes, the Loid 
Himself says in Bhagawadgita, “Work does not defile Me, nor 
do I have any yearning for its fruit” While all kinds of work 
are done by the modes of nature ( Gunas ), he whose soul^ is 
bewildered by the self-sense thinks I am the doer (3 2/ ). 
When the seer perceives no agent other than the modes ( Giina ) 
and knows also that which is beyond the modes, he attains to My 
being (14 19 ) The Sovereign self does not create for the people 
agency {kartntvam), nor does He act Nor does He connect 
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works With tlicir fiuits. It is natuic {srahhava) ilint 
out (these) The all-pci vadiiig spiiil (lo(‘s not laic on the sm 
01 the merit of any. Wisdom is enveloped hy i<;imuu c<-, there- 
by cieatures aic bcwildcicd {muhynnlt .5, II. eiid 13), 

It IS not that theie aic only these two dc-.cu]nions of (he 
invisible Loid In some places both ihest dcsciiptinn, me to 
be found, “My spiiit which is the somce of all being'- sustains the 
beings but does not abide in them (95). The bs ginningle..), 
supreme Biahman is said to lie nciihci CMaeiU nor non-e\!Stent 
(13 12) He appeals to have the qualilics of all senses and is 
yet without (any of) the senses, unattached and yet suppoiting 
all, free from the Gunas ( dispositions of Piakiiti ) and yet enjoy- 
ing them (13 14) He is without and within all beIng^ He 

is unmovmg and moving He is too subtle to be known He 

is fai away and yet is He ncai (13 15). He is undnided and 
yet he seems to be divided among beings (13 IG).*’ The* 
seeming mixtuie of both the clcsci ip lions Vsakta and Assakta 
point to the universal truth that Brahman is one without a second; 
that all this is Brahman, {sarvam Uialu idam brahma): that 
there is nothing-nothing othei than Biahman (iieha mnastt 
kmchana) This is confiimed by two Gita vciscs . — “He is 
said to be unmanifest, unthinkable and unchanging’* (2.25) 
This supreme Self is imperishable, is without beginning, without 
qualities” (13 31) This shows that Gita considcis the puie, 
quahtyless, limbless, modificationless, unthinkable and beginning- 
less ( Shuddha, Nirguna, Niravayava, Nirvikara, Achintya and 
Anadi ) nature (Svaiupa) as the highest of all 

And how should one be ever in tunc \vith this highest Svaiupa 
of the Lord ^ This verse (9 34), the subject selected for this essay, 
gives answer to this query “ This verse reveals the ultimate 
mystery, the supreme teaching of oui Lord Through woiship, 
sacrifice and leverence, all must be directed to the Lord. We must 
let ourselves go 111 a simple, sustained, tiustful suriendei of ourselves 
to Him and open ourselves out to Him Then God discloses 
His nature. His graciousncss and love and eagerness to take us 
back to Him Our spiritual life depends as much on our going 
to Him as on His coming to us Not only do we ascend but He 
also descends for us ” The poet Tagore says, 



SWAMI SAI SHARAN ANAND 


265 


Hast thou not heard His silent steps ? 

He comes, comes, ever comes 

And when He comes what does he do ^ He says, “To those 
who are in constant union with Me and worship Me with Love, 
I grant the power of understanding by which they come unto me” 
( 10.10 ) “And having come to Me, these great souls do not get 
back to rebirth, the place of sorrow, impermanent, for they have 
reached the highest perfection.” (8 15 ) 

' 4 * 
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ST^ car ^^wrfir m W3[ n n 

The Bhagawadgita, significantly described as ‘ the Bible of 
Humanity ’ can be compared to a many-serned garland of gems 
of lucent beauty and splendour, excelling each other in biilliance, 
m tone, in richness of colour and quality To choose a single gem 
out of such a series of rare, unearthly brilliance, is indeed a 
difficult task But the human mind is selective Its choice is 
mainly guided by that which appeals most to one’s heart, one’s 
emotions and understanding and fires one’s imagination It 
chooses out of a whole lot some one single item wdiich has the 
capacity to stir with the strange and moving attraction the central 
fibres of one’s being and penetrate into one’s innermost depths 
And yet such a choice out of a whole senes of a single item does 
not detiact the value of others, for each in its setting is peifect 
and possesses an innate quality and harmony and chaiacter 
pecuhar to its own and retains it independently Thus the supreme 
and perfect aitistry of the Gita does not suffer in beauty and 
appeal even if a single verse is selected for special treatment 
Such a choice is a choice arising out of the individual’s inner 
structuie and is therefore individualistic in character And yet 
some verses in the Gita possess an irresistible chaim and have a 
unuersal appeal Though the whole book has touched millions 
of hearts, some of its veises have a singular universal appeal And 
no one need be amazed if people who have not read the ivhole 
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of the Gita have yet accepted one such verse as the cardinal 
article of their faith of the philosophy of their conduct. 

The Gita is indeed an image in words— finite though they 
be-of the Infinite. And what is remarkable is that this ima^e is 
perfect, well-proportioned and beautiful and no wonder it is 
so, because for once in human history the infinite was describing 
itself For the Infinite, indeed, was Lord Krishna, the Brahman 
incarnating Itself to teach a distressed humanity the sublime 
piactical truth that dualism was but the means to realise non- 
duahsm, that tlie one manifesting Himself as many was still the 
One, Changeless, Immutable, Transcendent and Imperishable, 
the many being the conceptual images of a finite mind, ever 
changing in scope and dimension, trying to reach the infinite 
which lay stretching across the Universe in silent repose. 

How then could this Infinite be realised It is in this context 
that I refer to the above mentioned verse m the Gita which I 
like most 

I like it because it provides the very key to unlock the gates 
of Heaven, of self-realisation, of puie Consciousness, of Vaikuntha 
etc. call it whatever you may like For herein is contained 
the inalienable character of declaration made and gifted by the 
Divine to the human race guaranteeing its ultimate right to 
Liberation 

Let us then try to examine and understand why this verse is. 
regarded as of great importance and has a Wide appeal But for that 
purpose we shall have to examine m brief the basis of discord 
in the mind of Arjuna and how such a stupendous declaration 
came to be made as the final summing up of the entire discourse, as 
the crowning glory, as it ^vere, of the instructions given to Aijuna 
The discord in the mind of Arjuna was neither due to a sense 
of frustration arising out of a fear of killing his friends, relations, 
elders etc and of taking upon his head the dire consequences 
of such a sinful deed, nor was it due to an escapist upsurge, nor 
because of innate desire to eschew suffering, nor, indied, out of 
un insatiable desire to renounce the w^orld of Vairag/a Tiie 
' ^oots of the conflict lay deeper 

It IS our common experience that all conflicts in life aiise 
out of an incorrect assessment of the values of life, of situations, 
environments, of circumstances arising out of totally miscon- 
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ceived ideas, notions, pei verted thinking and absence of balanced 
judgment, about the real nature of things The failure of the 
process which harmonises the working of the inner equipment, 
the mind, the emotions, the intellect, vis-a-vis the facts of life, 
biings about a disjoinder of contact with the reality, the Self. 
And when this happens, the pattern of relationship one establishes 
^vlth the \vorld about him, though extremely unreal, false and 
impermanent, makes him accept it as real, true and permanent 
His discriminative faculty ( huddhi ) then arrogates to itself a 
character foreign to its nature and loses its original attributes and 
theiefore, its power of correct perception Aijuna’s mental 
condition was precisely disjointed because of such a mal-adjust- 
ment Psychologists would mterpiet it as thought— blocking, 
emotional incongruity and delusions, characteristics of a schezo- 
phrenic personality Arjuna had truly strayed away, swayed 
by a devastating conflict within from the centre of his being 
And yet he was aware of his objective ,In verse 7 of chapter II 
he says that he longed for the ‘ Shreyas ’ Eternal Bliss as against 
the ‘ Preyas ’ material happiness But his approach towards its 
acquisition was totally misconceived His objective w'as clear 
But he soon loses its perspective when he saw that the war he 
was asked to fight Was an act which to him appeared as one 
leading to Preyas and defeating his goal He could not reconcile 
himself with the realities of life and the conflict arose and the 
mind and the intellect became confused He failed to realise that 
the path of Preyas, the active participation in life was never the 
end, that it could by enlightened undei standing be made into 
the means to the end the Shreyas; that the field of action before 
him was in harmony with the natural law of his being and that 
ultimate fulfilment would follow his acceptance rather than his 
1 ejection of it Arjuna’s disjointed mental processes failed to 
compiehend this and he confused the issues Instead of 
the ‘ Swarupa— avastithi ’ he accepted ‘ Swarupva ’ identifica- 
tion with the elements foreign to the Swarupa, the self, the Real 
Hature He identified himself with the objective world around 
him. foi getting that the Cosmic Law functiomng at the behest 
of one Supreme Power was no respecter of individual thought- 
processes but functioned with the essential rhythm of the Infinite 
Life, that God fulfilled Himself in many ways unknown to man 
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When Shri Krishna saw through this colossal crisis in Arjuna’s 
mind, he set about at once to relieve his mento-emotional and 
intellectual tension and to restore the balance Shri Krishna 
explained that the basis of perception, real knowledge, 
lay in accepting as natural the changing nature of the Prakriti 
and all its evolutes and recognising the unchangeability of the 
Self. By a resort ho the philosophic mysticism ( Sankhya Yoga ) 
the nature of the Self or the Atma, the Immutable, the Unchang- 
ing and the Imperishable, could be known, Arjuna is asked to 
tread the path of Buddhiyoga, the Yoga of enlightened under- 
standing, by which the intellect purified, is able to comprehend 
the real nature of things For the path of Shi^eyas could not be 
trod by a seeker whose intellect continued to remain covered 
by layers of worldly dust, conditioned by likes and dislikes, 
swayed by emotions of love, hate, anger, fear and a variety of 
thoughts of pleasure and pain. Shri Krishna counselled Arjuna 
to be Sthitaprajna, the man of balanced and steady intellect 
(Chapter II). 

Shri Krishna also dwells on the importance of an active life, 
on the path of active mysticism (Karmayoga Gh III), on the need 
of acting without attachment, abjuring the ghost of doership, on 
the eternal laws of motion which kept everything under the sway 
of Prakriti active and restless. The nature of Karma (action), 
Akarma ( reposeful action ) and Vikarma ( obstructive action ) 
is also explained ( Gh IV ) showing how even the Incarnate 
Beings capable of transcending the laws of Prakriti function 
Within these very laws, only to show to the erring humanity that 
working in harmony with these laws alone would help one to 
reach one’s ultimate goal 

He points out that the sin of which Arjuna was so afraid 
lay not in being true to himself, to the laws of his being but in 
accepting as true the other values foreign to his nature, liis 
Swarupa, his Atma. The theory of the Yajnas is discussed to 
show the co-operation between the Divine and the human, func- 
tioning within the rhythm of Prakriti He is also told that for 
one aspiring for union with Self, de. ’reless Karma was an in- 
escapable duty. 

Further again, Shri Krishna purifies and canalizes the 
emotional being of Arjuna by showing hoiv abundance of emo- 
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tions wasted on ephemeial things could be focussed by self-efface- 
ment, devotion and surrender for one’s chosen ideal, how the 
mind could be made awaie of the Omnipresence of Reality, 
manifesting itself in its many aspects through all created beings 
( Gh X ) Shri Krishna shesved how incorrect and manifestly 
wrong was the pattern of relationship he had established 
with the world by symbohcally giving him Cosmic Vision ( Ch XI ) 
enabling him to see the dance of the Piaknti at the behest of tlie 
Purusa 

Shii Kiishna also explained how the discord aiosc, because 
of the perpetual conflict between the Divine and the non-divine 
( Daivi and Asuii ) forces, the higher and the loiver instincts m 
man ( Gh XVI ) and how the motivating and perpetually contend- 
ing forces of the Prakriti, the three Gunas, operating within the 
being of man, colour all his acti\dties and influence the totality 
of one’s life ( Gh XVII ) It was only after analysing and 
dissecting Arjuna’s mind through all these discourses and point- 
ing out the patent eirors of his personality, explaimng the factors 
conducive to his well-being and illumination that the Lord 
sums up by saying ‘ Abandon all Dharmas and take refuge in 
me ’ This, as it were, m a nutshell sums up the entire teaching 
of the Gita on the nature of Reahty, the nature of Piakriti, Karma, 
Jnana, Bhakti, the interplay of three Gunas, Samnyasa and the 
evolution of the Prakriti in the Universe ( Gh XIII). 

What does the command to abandon all Dharmas mean 
and what does Dharma indicate ^ The ivoid ' Dharma * 
etymologically means that which supports and if we try 
objectively to understand its meaning, we will find that 
all life is sustained by an imperceptible, indestructible force, 
a power which is ever active working m and through 
the entire creation It is the essence of all existence on 
all planes of life, in all its manifestations, bereft of which every- 
thing would cease to exist It constitutes the very vital essence 
of man’s being, the essential attribute objectively of an 
Attnbuteless Reahty For, nothing ivould exist without it Fne 
\vould be no fire without its essential attribute, heat, nor water, 
water, devoid of its essence. Rasa or fluidity All the elements 
in nature manifest in a limited way, the presence of that power, 
and all these limited manifestations, which exist, constitute the 
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Dharma of that thing But even so the part reflecting the 
presence of the whole is not the whole. 

In Chapter X, Shri Krishna has explained the presence and 
all the pervasiveness of that sustaining power in all created things 
The things exist because of its ever-answering presence In 
human beings, it is the Atma, without whose power, the body, 
the mind, the inteilcet, would cease to function It is the essence 
of one’s being and, therefore, one’s Dharma, the supporter, the 
sustainer. If Shreyas is to be attained, the realisation and the 
experience of this Supreme truth must be there so that identi- 
fication with the Name, Form and non-essentials of all things, 
sentient and insentient which is axcepted as Dharma would 
cease Thus what is thought to be renounced is the attributes 
foreign to the nature of the self, viz , friends, relations, sin and 
sinlessness, vice and virtue, joy and sorrow, experienced by the 
ego These do not belong to the self They are the Dharmas 
of a foreign character accepted as its own by the ego in ignorance. 
And, it is this ignorance of the ego that all these non-essentials 
of no lasting value, reflecting the mode of Prakriti in its natural 
functioning through its constituent forces, the three Gunas, aie 
superimposed upon the Atma. They belong to the realm of 
Prakriti and constitute its Dharma but never of the Self, which 
stands aloof as a witness of the diama He is the source of all 
Light and Life, Light of all Lights, beyond all darkness ( Ch. XIII } 
Even the ego’s experience of joy and sorrow by the Power of the 
self, though separated from Brahman by Avidya, belongs to 
the Brahman, even as the wave separated from the mass of the 
W’ater belongs to the ocean. Thus, the relinquishment of all 
that is foreign to the Atma, i e. everything that is Anatman, 
is commanded to be given up It would not be irrelevant here 
to quote the famous declaration of Jesus * "Render unto Caesar 
that which belongs to Caesar and render unto God that which 
belongs to God ”, which means that a seeker should abandon 
everything that belongs to the earth and matter and accept 
everything that belongs to the lealm of the spirit In the Isha 
Upanisad also, the opening verse declares the same truth 
Thus the jettisoning of the superimposed accietions of tlie 
mind is the prime condition for the seeker of Bliss Arjuna had 
opted for Shreyas, and, therefore, he is asked to do so, to be 
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himself, to lemove the inner disharmony by self-adjustment, to 
reahse that Atma alone is real and sovereign It is because of 
that self that the world existed In telling phrases in the Biiha- 
daranyaka Upamshad, the sage Yajnavalkya tells Gaigi that all 
things are dear to man not because they are things but because 
of the Self, and that Self alone was to be known, compiehended 
and contemplated upon. A wrong conception about the nature 
of the world and the Self gives a misdirection to the mind and its 
activities are shaped accordingly, accepting the immediate sensory 
world as real The Dharma for Arjuna was the law of his Being. 
Therefore, the mandate ‘ sawadharman parity ajy a ’ abandon- 
ment of all non-essentials, non-identification with the Dharma 
of the ego, senses, etc but remaining steadfast in one’s self 
is given 


The next line of the verse contains the mandate ‘ Resort 
thyself to Me ’ Wlien the self is realised, one goes to the Self 
alone In Chapter X of the Gita, Shri Krishna says that He is 
the soul of all beings In this verse, ‘ Me ’ does not theiefore, 
stand for any incarnated being or a personal God. In veise 
48 again, Arjuna is asked to take refuge in Him ‘ taineva sharonam 
gaccha The ‘ Me ’ and ‘ Him ’ are thus synonyms of the 
Self, the Purusa It would be illogical to assume othenvase 

after the revelation of the cosmic vision in Chapter XI The 
mandate, therefore, is to stand established in the centre of the self, 
swarnpa-avasthana ’ and then comprehend the world ‘ shaianam ’ 
or surrender implies a totality of inner harmony of mind, the 
emotion and the intellect, an abiding awareness of the one alone 
to the absolute eclusion of all else That alone leads to ultimate 
bliss And, when such self-effacement takes place and the inte- 
llect is illumined, the ego dissolves, and liberation comes. ‘ I 
shall release thee from all sins ’ is the guarantee of libeiation, 
sin, in this context, means all that obstructs the goal For a self- 
realised soul, everything is the play of Praktiti, and the witness 
stands aloof untouched by its modes of manifestations For such 
a one, there is no bondage 


P . - pl eaches the dynamism of hfe The spontaneity 

1 c IS not denied by it but it teaches ‘ efficiency m action ’ 
\ h /■-ewj/ia/aTn ’ ) and inner equipoise, {‘samatvam 

iici ya e ) And, thus, in the midst of life, man has to 
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resolve his conflict and reach his goal. The Gita is indeed 
called Yogashastra, in the sense that it teaches the way of 
synthesising the diffused patterns of consciousness and realising 
the state of pure consciousness by Yogasadhanas described in 
Chap. VI. 

The whole concept of this verse so pregnant with the highest 
truth is that for a man to reach his goal of perfection in life, he 
has to learn by clear perception to differentiate between the real 
and the unreal, that the self alone is supreme Realising this, he 
should remain steadfast within the centre of his Self, and then 
work out his way in life fully attuned by the inner law of his 
being and forever remain attuned with the cosmic law. This 
dwelling within resolves all conflicts. ‘ Know thyself ’ is the 
eternal message of the Upanisads. And, asking Arjuna to 
abandon all Dharmas is only asking him to alter his focus and 
go back to the source, the Self from which he has strayed away. 
When self is thus known and experienced, when the accretions 
are removed, what is to bind and whom ? For, there is no doer 
nor the deed, nor the enjoyer nor the enjoyed. But there is only 
the witness of an enthrilling drama, the of the Lord. 

For, in such a state the Karmashayas, i. e., the repository of all 
actions, is rendered impotent. Its creative potential is destro)'ed. 
There is thus then, a renewal of the mind, an integration of one’s 
inner equipment with one’s source and a recollected ness of one’s 
true nature. This verse indeed, is fascinating for in short signi- 
ficant phrases, it provides the key to the transformation of life, 
indicates a philosophy of conduct and helps to reshape, revitahse, 
regenerate and rebuild one’s being. No wonder it has a universal 
appeal. 
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Mrcf'^ ' i^Yr^ ^ ^ mw^ II %-^A II 

My devotee never perislietli 

Oh Kaunteya, know it for certain that my devotee does not 
at all perish, what to talk of his fall I place my Bhakta, devotee 
on par with Me by uplifting him to my level. After attaining 
that status my devotee merges into Me, his identity gets dissolved 
into me Thereafter his entity does not remain distinct from Me; 
h's ‘ Me ’ and ‘ Mine ’ get themselves dissolved into Me and 
Mine He has sacrificed everything unto Me and consequently 
nothing of his is left to perish To say that My devotee has 
perished is to say that there was some deficiency in his devotion 
I assure you my devotee does never perish, ^ 

Oh Arjmia, after the disappearance of his material body 
my devotee becomes immortal Then, what is the nature of 
that devotee of mine who attains immortality ^ He is 
that man who has nothing m him except devotion for Me 
Theie is not the slightest possibhty of perishing for a man who 
has approached me with ‘ Ananya ’ — one without a second- 
devotion for me The devotion of a devotee who has passed 
all his life with such devotion for Me after the disappearance of 
his physical frame, transforms itself mto tlie various hfe-atoms 
permeating the cosmos His hfe-long single-minded devotion gets 
itself mixed with peimanent atoms of the Brahmananda and 
attains a stage which is beyond Time and Memory. That 
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devotion thus transformed does not get worn by lapse of time. 
It is never forgotten, but the vibrations of devotion thus permeat- 
ing the Brahmic phantoms in the atmosphere become close and 
dense with the lapse of time and attain the status of memorials 
of the devotee .n the minds of Godly and goodly peisons of future. 
Thus my devotee, Oh Arjuna, is alive even in the generations to 
eome. Incomparable and faithful devotion to God uniformly 
and incessantly practised during the whole span of life is in itself 
his invisible temple m memorium. Just as the children act as 
memoiiah to the parents in succeeding generations, even so the 
ceaseless and faithful devotion practised during a life-span acts 
true memorial to the devotee in this world for future genera- 
tions, after the devotee’s soul merges into the cosmic soul. That 
being so, a man who has passed a ceaselessly and single-mindedly 
devoted life, becomes immortal He never perishes ^ ^ .* 

I 

Oh Arjuna, Devotion, Devotee and Deity are in reality 
'One. Just as the knower, knowledge and the knowable are 
intrinsically one and are connected by a pleasant, yet delicate 
and unbreakable silk chord, even so, the Devotion, Devotee and 
the Deity have been joined by means of a subtle and delicate 
■silk string. In the world these three often appear to ^ be 
separated but on a healthy and comprehensive view ( ) 
their oneness is ultimately realised. If God is imperishable 
and indestructible so is His devotee If devotion is a thing 
'which does not perish in the world, a man passing his life in 
devotion does not also perish A devotee’s mind, speech, 
intellect, body, soul, nay his everything are dedicated to God. 
Every thing of such a devotee has been integrated into God 
Such a devotee has nothing with him tc perish Is is therefore 
that God trumpeted from Himalayan tops . “ My devotee does 
not perish ?T # I 

Who says that Tukaram has died away^ Who says that 
hlarsi Mehta and Mirabai have peiished ? These devotees 
and the like are immortal and imperishable Tiue, they are not 
present before us in flesh and blood. On the expiry of the term 
allotted to them on the earth, their souls have left their physical 
fi ames but nonetheless they are indeed with us in their ( 3?°^ 
and immutable and indestructible form So long as 
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man has a vocal organ on earth, tliey arc immortal : so long 
as human beings are not bereft of faith in God — ^which is 
never to be the case — these devotees will not be forgotten, their 
names will never be obliterated. The numberless phantoms of 
life moving to and fro in the cosmos are the real commemorative 
of these devotees. They are message bearers of their lives. Hence 
it is that the Lord of Brahmanda has permanently assured hi& 
‘ one — without a second — ’ devotee Arjuna in unequivocal and 
emphatic terms — My devotee does not perish. ^ ^PTW. JT'JTWfd' I 
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^^^nfurr %fe ii ii 

To understand the message of the Gita it is necessary to know 
what Karmayoga is. The philosophy of Karmayoga is 
graphically enunciated in the verse of the Gita quoted above. 
This means : 

“ He from whom all beings arise and by whom all this 
{ umverse ) is pervaded, by worshipping Him through perform- 
ance of his duties, a man attains perfection.” 

In this verse the Gita explains in a nutshell the philosophy 
•of Karmayoga ( The gospel of dedicated actions ). We are asked 
to perform all our actions not with a selfish motive of gratifying 
■our carnal desires, but with the pure motive of worshipping God 
always remembering that He abides in the hearts of all beings. 
( Iswarah sarvabhutanam hriddeshe’rjuna tisthati ). Actions thus 
performed gradually lead us to the state of spiritual perfection. 

Actions of a man who does not realise the spiritual nature of 
human beings are inspired either by selfishness or by egoism that 
leads to strife and misery 

Today we see around us a terrible strife going on for power 
and wealth which is threatening humanity with total destruction. 
If humanity is to be saved from this catastrophe a spiritual awaken- 
ing IS necessary If it is to be saved from extinction it must realise 
the internal spiritual unity of all life 
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The man •who realises this truth is freed from selfishness;, 
jealousy and hatred. How can he hate when he sees God every- 
where ’ All his work is worship to him Performing all hiS actions 
witli this spiiit of worship he attains spiritual perfection The 
description of a Yogi who has attained this state is given in die 
following veise . 

^ qr ^ ^ ^ Ttjfi toTt Rd U U 

“ O’ Arjuna ' He wd o sees with equality everything ( and ) 
likens himself with others whether in pleasure or in pain, is deemed 
to be a perfect Yogi 

When a man reaches this state of .«;piritual peifection all human 
beings are equal in his eyes He hates none He loves all irrespective 
of their caste, creed, country or colour He is always prepared to 
give others the same freedom of thought, speech and action that 
he desires for himself He always remains at peace v/ith himself, 
at peace with others and at peace with God This peifect Spiritual 
State is the ideal that is kept before mankind by the Gita. 
Let us try to mould our lives according to this ideal and be happy> 
If human beings are inspired by this ideal and act according to it, 
they would settle their differences in the spirit of mutual sympathy 
and co-operation This spirit of mutual sympathy and co-operation 
is the real foundation of universal peace and biotherhood Those 
fortunate souls who have realised the spiritual nature of the 
univei'se should act according to their realisation and try tc make 
others realise the truth. There is no higher service to God and 
humanity than tins To inculcate this truth in us we should ever 
remember the divine message of the Gita — 

DO ALL YOUR DUTIES IN A SPIRIT OF DEDICA- 
TION, ALWAYS REMEMBERING THAT GOD ABIDES IN 
TliE HEARTS OF ALL BEINGS 

If one \vished to become a perfect Kaimayogi, one should 
concentrate his attention on the following twelve important step:, 
irhich arc in a nutshell a pathway to K.armayoga — 

1. Tiy to undcistand and assimilate the Divine philosophy 
of Karma Yoga b\ studying the Gita 
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2. To inculcate in you the Divine Message recite every day 
with a receptive mind at least a few verses from the Gita either 
in Sanskrit or its version in your own tongue. 

3. Before going to bed at night pray to God that all should 
be happy, healthy and prosperous. Go to sleep in a meditative 
mood with the determination of becoming a Karmayogi. 

4 Do all your duties fearlessly with a spirit of dedication 
always lemembermg that God abides in the hearts of all beings. 

5. Let all your behaviour be inspired by Truth, Love and 
Self-control. Do not hate anybody, because to hate any being 
is to hate God. 

V 

6 To develop your mental powers devote at least half an 
hour every day to concentration and meditation. 

7. Devote at least half an hour every week to introspection 
or self-examination. Try earnestly to eradicate the evils m you 
and to increase your virtues. 

8. Do all your actions with a calm and a balanced mind 
disregarding pleasure or pain, success or failure. 

9. You are indebted to the society or to the nation in \vhich 
you are born Therefore contribute some portion of your income 
to religious, social or national cause. Be a true nationalist with 
an International outlook 

10. Do not submit to injustice. Fight it with proper means. 

11. Remember that ‘ Health is Wealth ’. Try to maintain 
your health through proper diet, regular exercise, deep breathing 
and sufficient rest. 

12. While trying to elevate yourself morally and spiritually 
help others as -well to elevate themselves. 


ij’f * 
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3T| ^ Tft^TRrwr^ ^ ^ I I 

The divine song ‘ Bhagawadgita ’ ends with the 73rd verse of 
the 18th Chapter, Arjuna answeied in unequivocal terms 
that his delusion was removed, that he had gained knowledge by 
‘ his ’ grace and that he stood freed from doubts and tlieicfore he 
was ready to carry out ‘ his ’ bidding 

In the verse 6 7*^ to 71 of the 18th Chapter, is the advice to 
spread the secret wisdom, taught m the verses 64 to 66 among the 
proper persons The secret wisdom due to its universal appeal 
has become so appealing that by its preaching the very preachers 
became happy and satisfied by the grace of Bhagawan Sliri Krishna 

I have selected the 66th veise of Chapter 18th as I think 
that the sum and substance of the ‘ Gita ’ is crystalised in it 
We find therein the most secret and Supreme advice of Bhagawan 
( Lord ) Shri Krishna and I have decided to explain the same 
in this article, in the lines that follow — 

^ Tft^rfwnfh ^rr ^ n i 

The substance of the above verse is 

“ Sorrow not, I shall liberate you from all sms if you will 
fulfil the following conditions — 

(1) Abandon all duties, (2) Surrender lo me alone to seek 
refuge ” 

This is the common advice to the world represented by Arjuna, 
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Even today this ' secret advice ’ is equally useful as sorrow, un- 
happiness, doubts, delusion, unrest and dissatisfaction reign 
supreme everywhere. 

(1) Dissatisfaction begets unhappiness, 

(2) Doubts and delusions give rise to dissatisfaction and 

(3) Doubts and delusions result in unwisdom i. e. want of 
wisdom. 

At the beginning of the Bharatiya war Arjuna was in 
delusion. Bhagawan Slid Krishna taught him his duty according 
to tlie Vedas and said, 

^rTRT jmwfTdrnfte w ii |i 

“ Therefore let the divine Vedas ( ) be your authority 
oi guide in determining what ought to be done and what ought 
not to be done; knowing what has been ordained by the dictates 
of the divine Vedas, you ought to do your auty in this world 

The advice ot Bhagawan Slid Krishna could not be grasped 
by Arjuna; on the contrary, he found himself deep m manifold 
doubts. Therefore, Shri Krishna was compelled to trace all the 
knowledge and the ‘ secret wisdom ’ of the ‘ Dharma ’ sponsored 
by the ‘ Upanisads ’ which are, as you know, the brief sum- 
maries of the ‘ Vedas ’ themselves 

“ To be of God ” is an attainment which can be acquired by 
the combination of (1) Action ( ), (2) Wisdom ( ^ ), 

(3) Concentration ( ) and (4) Devotion ( ) , Devotion 

being the most important amongst them The unification of these all 
together is called ‘ Yoga ’ in Gita. Without ‘ Devotion ’ all other 
paths are incomplete But to start with, the knowledge of God is 
absolutely necessary. The four schools of the Vedantic Philo- 
sophy which we are today acquainted with, were not obtaining 
at the time of Arjuna. There was the ‘ Pure Vedic Philosophy ’ 
taught by Shri Krishna to Arjuna 

The God is omnipresent like space ( But at some 

particular places, called ‘ The divine glories ’ in Chapter X 
He can be known clearly When Arjuna was eager to see the 
vision of the " Cosmic form of God ’ and Bhagawan Shri Krishna 
showed him the vision as in Chapter XI, then Arjuna exclaime 
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“ The most sccict woid of the spitiliial wisdom has been spohcii 
of by you, as an act of kindness to me Thanks to yon, tins delusion 
of mine has disappcaied 'k 

The background prepared 

Bhagawan Shii Kiishna ‘^aid — O Ai jnna, he, who woiks for 
my sake, depends on me, is devoted to me, has no atladinn nt 
and is free fiom malice towaids all being',, reaches me ( XI 5.? ; • 

The background was prepared loi the ‘ sccict ^^’lsdom ’ m 
Chapter X-15 thus — 

“ It IS I, who am installed in the hearts of all ( as then ninei 
voice ) Memory, wisdom and the latiocmativc faculty also emanate 
from me It is I, whom the four Vedas seek to know, nay, it 
I who am the author of ‘ Vedanta ’ as well as the knowci cf the 
Vedas Again the Lord says in XV — “ The iindeludcd peis«ni 
who thus knows me ( Bhagawan Shii Krishna as a full incarnation 
of the universal God ) in reality, as the ' Supiemc pci son * 
( ) knowing all, worships me with his whole being 

(19) ” — “ Oh, sinless Arjuna, m this wav this most scciet teaching 
has been imparted by me Assimilating this, man becomes wise 
and attains supreme satisfaction ” (20). 

Dear leaders’ pondci over, heie Bhagawan Shri Krishna has 
manifested himself as ' Umversal God ’ In the vast time of the 
universe different situations occur when all the people collectively 
behave according to the laws of the Vedas ( revealed by God ), 
tiuth and justice ( ^ ^ ) being their base The 

world existed for many a centuiy m such a situation in the past. 

Some times the majority of the masses collectively undeimine 
the Vedas and behave as they like The laws are misinterpreted 
but then untruth and injustice are their mainstay Arjuna was 
standing on the boundary line near to this kind of age and today 
we are passing exactly through such a period of soirow and un- 
happiness This is the effect of our collective misbehaviour caused 
by Ignorance and delusions 

Q,nestioa. before ns today 

Eveiy person and nation hanker after happiness and satis- 
facUon All are mad after them What is the remedy for that ^ 
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Nobody could answer this question satisfactorily. Bhagwan Shri 
Krishna says in Chapter 18 \ei'se 55 — “ Thiough devotion he 
comes to know me in reality what and who I am and tliereby 
knowing me in essence he foithwiih enters itito me 

Fn-sl become the devotee and you can accept tins remedy. 
Here it welt be useful to cite some verses from the ancient 
famous authoritv vi?. ‘‘ Ymada Bhakii-Suims 

m ipji ^ ii?ii 

smeft wPd tivii 

“This devotion to God i^ in the form ol (1) intimate supicme 
love (2) and in the foirn of immoi tn.lity (3) He, wdio gen it be- 
comes .Siddha ’ ( perfect ) and becomes immoi tal and satisfied 

God has his own method for the management of tlie Universe 
according to His scheme The duty of the devotee is to join the 
scheme. Bhagaw'an Sn Kushna says “ Aijuna, the Lord 

dtvells in the hcaits of tlxc bsing, who arc mounted on the automa- 
tion of the body causing them, by his illusive pow^ei, to revolve”. 
But he who docs not heed this advice shall peiish as said by the 
Lord in Chapter 18 verse 58 — 

“ With your mind thus fixed on me you will get over all 
difiicuitics by My grace But if, out of pride you v/ill not 
I’sten to Me ( Bhagawan Sri Krishna ) you will be utterly 
doomed 

Thii- IS the challenge of God to the human race. How to icact 
to it IS our own choice. But for the devotees Bhagawan shows the 
way in Chapter 18— veisc 62, —“seek refuge in ‘Him’ 

( Sri Krishna ) alone, (not in any prophet or son) xvith all your 
being ( ' e. body, speech and mmd ) Arjura, through His 
( Sii Krishna the universal God’s) grace you shall obtain 
peace and the eternal abode 

ft is the secret knowledge 

“ Thus has knowledge; more secret than secrecy itself, been 
imparted to you by Me ( Bhagawan Sn Kiishna) having reflected 
on it iully, do as you like ”— ( Chapter 18 verse 63 ) 

Now, here ends the Gita But while concluding the song. 
Lord Sn Kiishna gives m three verses (18—64 to 66 ) the mam 
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impression of the talk and the sum and substance of the whole 
conversation. Out of these 3, the 3rd ( 66th ) is the most important- 
“ Listen now again to my supreme word, mo't secret of all. 
Beloved aie you of me and steadfast of heait Therefore, I will 
speak for your good (64) Merge your mind in Mine, be my 
devotee^ sacrifice as worship unto Me, bow to Me ( Lord Sii 
Krishna ) so, you shall reach Me You are dear tc Me I declare 
the ‘ tmth ’ to you (65) ” — 

What is the univeisal ‘ truth ’ propounded here ^ The ‘truth’ 
is that Bhagawan Sri Kiishna himself is the univeisal God. He, 
alone, is the God manifesting himself in the form of a man It is 
the ‘‘ Tmth ”. 

The Taittiiiya Upamsad ( 2—1—1) says — 

(1) The true knowledge means — (2) To become the cndlesb 
Brahma—" ” means “ That is the 

last ( ninth ) stage of ‘ Bhakti ’ i e. Devotion. Accordj rg to 
this IS the complete devotion uTth self- 
sacrifice unto God This i;. expected by Bhagawan Sii Krishna, 
not only from Arjuna, but from everybody, not only m the past 
but for ever, everywhere in the universe He, who will do this, 
shall get the fruit. 

HOW TO ACT ? 

Now, these are the questions before us ' — 

1. How man can be happy and satisfied ? 

2. To whom should he devote his life ^ 

3 Whether or not he should work for his livelihood ? 

4 Whether or not he should continue his previous leligious 
duties ^ 

The answer by Bhagawan Sri Krishna is— 

^ ^^rtwifrr trr ^ n II 

1 Leave all such other duties which were considered as 
yours before 

2 Bring your complete devotion to me ( Sii Krishna ). 

3 Nothing remains your':, even yourself are not youis, 
incn what of other things ? 
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4. You and your everything becomes mine; therefore, 
naturally all your lesponsibilities are mine I shall look after you 
and solve all difficulties in your way. 

5. I release you fiom all evil deeds ( ) and even 
from the effects of last sms. 

6. I bring attainment of what you have not and security 

in what }ou have ( ). 

Here lies the ‘ secret wisdom \ Sri Krishna demands complete 
surrender and to him alone and not to any ‘ Prophet ’ or ‘ son 
of God ’ or to any othei deity or ‘ National Gods Bhagawan 
Sri Krishna declares himself to be the God of the universe and 
not of any particular race or sect nor of any particular religion. 
He loves all beings equally— impartially. He bestows happiness and 
satisfaction on all tho.->e, who devote themselves to Him. 

All the Great Men in the world served for the welfaie of mankind 
but unlike Bhagawan Sii Krishna no one could guarantee 
livelihood to their devotees. Not a single devotee was ever deceived. 
Many peole outide India are oblivious of the Vedic concept 
of ‘ Incarnation ’ of the God. No one could declare liimself till 
now ( before and after Sri Krishna ) to be the universal God. 
Sri Rama even had not called himself God. But Sri Krishna is 
the only person, who bore himself, behaved and died like a man, 
but he was undoubtedly the supreme power and knowing all 
the responsibihty, he declared in the Gita that he is the ‘ Universal 
God This is the secret. 

In Chapter X ‘ He ’ first referred to Divine Glories’ in 
general terms. Arjuna was not satisfied. So he ( Sri Krishna ) 
exhibited his ‘ Universal- form ’ before him, giving him ( Arjuna ) 
the supernatural eye ( Gh. XI ) At the very moment Arjuna’s 
doubts were dispelled and he at once accepted Sri Krishna as 
‘ the Universal God ’ 

Taking help of the quotations from the old scriptures of 
Vedas and appealing to Arjuna’s inteUect and reason Sri Krishna 
proved that he himself can be and is the universal God. At the 
end of the ' Gita ’ we find that Arjuna accepted that, Bhagawan 
Sri Krishna is the only universal God and everybody should be 
devoted only to Him, so that men can get happiness and satis- 
faction through Him alone 
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Aijuna obeyed Bhagawau and got success in Ids life*. The 
IS disclosed licic in the 66tli vcisc of Gh 18. dIxticfoiCj 
it IS chosen by me puiposcly as the moit important one from the 
‘ Gita ’ 

Necessity of Propaganda 

Some prejudiced souls think and tiy to make cllicis believe 
like themselves that the Hindu ichgion is a national icllgion and 
hence incapable of spicading in the woild at laigc. Some inteicstcd 
foreigners join hands and try to aiguc that, it is not a ‘ missionary 
rehgion ’ Both of them aic intentionally creating confusion by 
making a false propaganda “ ” is the 

declared Mandate of the Vedas Loid Sn Knshna in the Gita 
enjoins upon his devotees preaching this “ sccict wisdom ( Ch 
18 V 67 to 71 ) and carrying the same to the farthest limits 
of the entire universe 

Lord Si 1 Knshna is piescnt evciy whcic and is always in the 
hearts of lus devotees To get relief from oui sins and from the 
effects of the past sins, we must seek refuge at the feet of Sri 
Knshna This has to be preached and spread all over ll c world 
to achieve happiness and satisfaction in this life, and salvat'on 
after death Preachers or Missionaries should be cncouiaged to 
preach to the world or the devotees themselves should take that 
task on their shoulders as ».hey can derive happiness by preaching 
the message of the Gita, devotion to Lord Sii Krishna, throughout 
“the world 

When Lord Sri Knshna was living there weie veiy few souls 
who ‘ knew ’ him to be umveisal God Uddhava ( ) and 

Arjuna were amongst them Arjuna died soon after Sr. Krishna’s 
departure But “ Uddhava ” cairied his message throughout 
the world Knshna D waif ay ana Veda Vyas 
was the great Propagandist aftei tlie departure of the Bhagawan. 

Srimat Bhagavata ” ( ) is written by him 

specially for the manifestation of the life and work ( ) and die 

intention of the incarnation of the God Readers would do well 

to remember that the same ‘ Vyasa ’ is the author of the ‘ Gita ’ 
also 



W. K. D A N I 


287 


Friends ! Today; we all find oui selves burdened with ail 
hinds of unhappiness and dissatisfaction. Injustice and untruth 
are the order of the day. The whole world is knee deep in doubts 
and delusions. Hatred is writ large everywhere. The only remedy 
for us to be happy and satisfied individually and collectively is that 
the common people must accept and preach the message of 
Bhagatvan Sri Krishna. 
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The Gita Mandal desires me to write a short article on 
“ Which verse of the Bhagawadgita has influenced me most 
It must be stated at the outset that I have imphcit faith in the 
Philosophy of Mysticism of Gurudev Dr. R D. Ranade Foi me, 
that philosophy is a way of life and not mei c intellectual accom- 
phshment. My reflections on the subject under consideralion will, 
theiefore, naturally reflect his philosophy and point to the ideal, 
which he has placed before man as his highest goal 

Gurudev Ranade teacher, that realisation of God is the highest 
goal, wh’ch man must try to achieve and also explained at consi- 
derable length the pathway to God or the Sadhana for attaining 
reahsation. The attitude of surrender or Sharanagati is the highest 
step of the ladder of this Sadhana or devotion. As an aspirant 
or Sadhaka, therefore, the verse quoted above has the 
greatest importance for me Surrender is not only the highest 
point of devotion but also pervades the whole life of an aspirant. 
The process of the Sadhana of devotion involves gradual surrender, 
culminating in the highest attitude of complete resignation to the 
Will of God “ Thy will be done ” says the perfect devotee Let 
us analvse the conception of surrender, see how it is related to the 
development of devotion and to the final achievement of God 
realisation. 
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Gk)d-realisation or self-realisation involves the “ whole^ 
etliical and mystical process by wliich the allurements of the not 
Self, naturally ingrained in man, are to be gradually weaned out 
and tlic Self to be made to stand in its native pmdty and grandeur ” 
says Gurudev Ranade. Now surrender or Sharanagati implies 
submitting to the will of another person, after resigning one’s own 
will. In spiritual surrender, a man’s lower self surrenders to the 
dictates of his higher self. The BG. tells us “ The Self^ is its own 
enemy; the Self is its own fiiend The hostile or the lower self 
identifies itself witli the gross and tlie subtle body and is hence 
addicted to all the allurements of the not-self, namely physical plea- 
suies, fame, wealth etc. It is engrossed in the three quaIities,Trigunas, 
and is grieved at the thought of losing them. To forego physical 
pleasures or intellectual happiness is, to it, a great sacrifice, which 
it will never agree to, of its own free will. When, however, spiritual 
wisdom and discrimination dawn on man, and his higher and 
friendly self is awakened and vitalised, it is able to assert its will and 
persuade the lower self to give up its suicidal addiction to the 
gross and subtle body. That is the beginning of surrender. The 
next step is ethical surrender, which consists of discarding vices 
in mind and body, which is the natural result of the awakenirg of 
discrimination When a man understands clearly the difference 
between good and bad, wholesome and ruinous, he gradually 
discards the latter and turns to the former. If disci imination does 
not result in this mental and physical change, it is evidently very 
superficial and can hardly be called discrimination This avoidance 
of vices and cultivation of moral virtues constitute'^ the moral 
preparation of the spiritual aspirant and involves surrender on 
the part of the lower self For, at each stage, it resists the advice 
and orders of the higher self to give up its bad thoughts and actions 
and to cultivate virtues It is a sacrifice to which it has 
ultimately to submit, under the compelling force of the superior 
will of the higher self Both the Selves are, of course, ultimately 
one and finally merge in God. 

The changed intellectual and moral attitude, however, means 
only very partial surrender or sacrifice. The process of aU-out 


1 U. P. 302 

2 B G VI— 5 
S. G. . 19 
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resignation begins when the mystical process of Sadhana starts 
and must culimnate in complete “ Self-surrender,^ which philo- 
sophically interpreted, means identification with God ” and that 
is the end of all mystical endeavour. The aspiiant must attain 
Godhood or Unison with Brahman, as lesult of God-realisation, 
must experience the great truths, “ I am Brahman ” and “ All is 
Brahman and I am All It h oi.lv after Gcd-reahsation tlat 
an aspirant truly achieves these experiences and i caches the 
Highest State, which is final beatitude or Sayujya Mukti. ‘‘ The 
Mystics'^ teach us that such a rising devotee must ultimately feel 
his identity with his own self. It is only then that there is ptr^ect 
unison It IS not possible here to go into the full details of spiritual 
experiences So, we shall just refer to the vision of the Self befcie 
a mystic’s eye “ The luminous^ reality which comes out of us in 
the ecstatic state of consciousness and appears to our vision m our 
own form is Atma (Mai. 24 II. 2) ”. “ The Saint® sees himself', as 
reflected in the mirror of h.s owr heart When we are able to see 
the reflection of ourselves m the mirror of our own heart, we can 
be said to have approximated to the God-hood ”. With this 
experience, the difference between the devotee and God dis- 
appears The same experierce is referred to by Patanjali in Yoga- 
Sutra I 3. “ In that state, the seer hves in his own form ” and by 
the Bhagawadgita ir VI-20, “ where the self sees the self and is 
satisfied within itself”. The aspirant reaches this highest stage, very 
gradually, as a result of long, sustained, persistent spiritual 
Sadhana, carried on with one-pointed devotion ( Bhagawadgita 
VI-45 ) 

How is this gradual attainment connected with giowing 
surrender ? As already seen, the lower self is addicted to the 
allurements of the not-self, for the sake of brevity, they may be 
referred to as the three qualities or Trigunas. The Bhagawadgita 
tells us that everything is under the influence of Trigunas, and is 
permeated by them only God transcends them (18-40) and so 
exhorts us that we should transcend the three qualities and attain 

3 B G G R j p 66 

4 B G G R , p. 70 

5 B G G R, p 270 
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Nistraigurxya ( 11-45 ) that is God. Man has to purge himself 
of all attachment to qualities and devote himself to God That 
is the only way to reabse God. “Let your mind think of me only, 
be devoted to me, worship me and make me your only goal. 
Thus you will reach me” ( Bhagawadgita IX-34). “By one- 
pointed devotion alone will you be able to know me, see me ana 
enter me” (Bhagawadgita 11—54). “ Place your mind and 

intellect in me; thereafter you will ever abide in me ” ( Bhagawad* 
gita XII— 8 ). “ Only he, who serves me with unswerving devotion 
will be fit to become Brahman, by transcending the Gunas.” 
(Bhagawadgita XIV-26). Similar quotations can be multipled 
but that is unnecessary. Man is what he thinks. He is 
enslaved by the three qualities, when he thinks of them 
only; and starts on the way to attain God, when he thinks of God. 
The longing and urge for happiness is innate in human nature; 
it can never be rooted out. He can only change the objects of 
pleasure and happiness. There is physical pleasure, intellectual 
happiness, aesthetic enjoyment and moral satisfaction, in the 
sphere of the Trigunas and man must surrender himself to one 
or more of these, for the satisfaction of his innate urge for happi- 
ness, he can only choose his master. But m his infatuation and 
ignorance, he never feels this slavery to Trigunas and is, on the 
contrary, proud of it; though a slave, he thinks he is the master. 
This blindness is more marked in the case of attachment to Sattvika 
objects, though ultimately, they are only golden fetters, according 
to Dnyaneshwar or in modern parlance, he is first an A cla^^ 
prisoner. He wiU be free and achieve the highest goal of his 
hfe, namely God-realisation, only when he discards all these 
allurements and surrenders himself to God alone. Then he will 
be able to enjoy beatific bliss or Atmanand and need no more 
then turn to Trigunas Thio sacrifice and abandonment of 
Trigunas muf^t be absolute and complete; otherwise, devotion 
will not be one-pointed and unswerving If the mind is attached 
to some worldly desires, its devotion to God wall be divided and 
swerving, which will never lead him to his ideal. In a large 
number of verses the Bhagawadgita has laid stress on the 
necessity of one-pointed, unswerving devotion, on the mind being 
centred in God only, on dedicating all actions, the mind and the 
intellect to God, on becoming the mere instrument in the hands 
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of God. AU these amount to the exhortation to complete 
self-surrender or Sharanagati. There is no duty higher than 
self-surrendei All duties, social, political, religious, may be 
abandoned, man’s only duly is supreme sclf-sui lender. 

“ The Bhagawadgila^ teaches not a peiformance ofsocialdut-es 
but the abandonment of all standards of duty (sarva-dharman) 
to take refuge in the Supreme alone, not social seivice but the 
action of the God-possessed, as a saciifice to Him, who stands 
behind man and nature, ( Sri Arobmdo, Essays on the B. G. p. 43) 
thus rising to the gieat finale of supreme Self-suriendcr to the 
Master of Existence ( Ibid Second series p. 1-2 )”. The surrendei 
must be complete and absolute “ As gold into gold^ or as wave 
into the ocean, similarly be tliou submissive to me To say 
that the devotee has submitted to me and still has retained a 
separate indmduahty of his own, is utter folly ( Dyan. 18- 
1400-02)”. 

We shall now consider, m some detail, tlie Sadhana, advo- 
cated bv the Bhagawadgita to achieve this surrender. A man 
will not succeed m sunendering himself to Gcd only by intellectual 
cr psychological methods The attitude of Sharargati is created 
by God-realisation only and is jroportionate to realisation So, 
mystical meditation is the Sadhana for surrender also; medita- 
tion by means of the name of God or Nama-smarana is the Sadhana 
‘ Thouschl, word and deed’ is the rule of life. Mental impulse^ 
has its origin in imnd and then it comes over to speech or sight 
or the motor organs ( Dyan 13-298 )” So when transformation 
of entire life is desired, the beginning must be made with the 
mind. Bhagawadgita 11/62-63 graphically describe the utter ruin, 
brought about gradually by contemplation of the obiects of senses. 
The aspirant has to snap the first link of this disastrous chain — • 
Vishaya— Dhyana — by substituting meditation on God, that is on 
God’s name As already seen above, everything except God is 
a Visaya or a Guna So, one must meditate on God alone and 
on nothing else. Here, mystical meditation begins. Its ethical 
and mystical implications arc beautifully described in Dnyan*® 

7. B G. G R , p 163 
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12/104-109. “ If you cannot deliver your heart to God imme- 

diately, then think of God at least for a moment during the day. 
Then every moment that you spend in the enjoyment of My 
happiness 'will take your mind away fiom sense. Thus, as your 
heart will go out of the objects of sense and begin to enter into the 
Being of God. it will gradually end by becoming God.” The 
most important point to be noted here is the element of bliss 
or Ananda, resulting horn meditation. An aspiran/, who 
practises Nama-Smarana, is the recipient of spiritual experiences 
of divine light, forms, colouis unsti'uck sound:, mellifluous juice 
etc. All these aie mar ifes tat ions of God. As God is bliss or 
Ananda, these cs:j‘ciienccs are bli.sful and so tlie devotee is more 
and more attracted towards them. Idis meditation on the Nama 
is strengthened or wtaliscd by ..imultancous contemplation of diese 
blissful visions and sounds — Swarupa — Anusandhana and Nadanu- 
sandhana — and in that bliss, when it mounts m intensity and 
volume, body~consciouscncss is lost How, llien, will there 
remain even a trace ol the three qualities or the five elements? 
Merged in this bliss, tJic devotee becomes desireless and so 
linless. The aspirant is absolutely free from the thraldom to 
them, has surrendered himself to God completely, by being lost 
in Divine bliss, which is tantamount to Identification with God. 

“ Bhagawadgita^^ VI 28 says that a Yogi who piactises Yoga 
continuously for a long time enjoys great happiness after 
touching God, coming into direct contact ^vith Him and in 
communion with Him; that is the bliss of spiiitual experience 
referred to above. According to Bhagawadgita V 24, a man 
reaches the state of Nirvana or highest bliss after having enjoyed 
tile highest bliss inside and become one with the Brahman. 
Finally, according to Bhagawadgita V/20— 27 enjoyment of 
ecstatic bliss within ourselves is the same thing as becoming 
one with Brahman The bliss which the saint enjoys is the 
same thing as Brahman.” This is the spiritual height which the 
Bhagawadgita exliorts a man to reach, through the process 
of meditation and surrender, gradually culminating in absolute 
union with God. 

Meditation, surrender, devotion involve a double process; 
attachment to God and detachment from everything that is not 

n. B. G. G. R , p. 224 
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of God AU these amount to tlxc cxlioitation to complete 
self-sun ender oi Sharanagati. Thcic is no dui> Jiighci than 
self-surrendei All duties, social, political, jcligious, may be 
abandoned, man’s only duty is supreme scIf-sim ender. 

“ The Bhagawadgita^ teaches not a peifm mance of social duties 
but the abandonment of all standards of duty (sai va-dharman) 
to take lefuge in the Supicme alone, not social scivace but the 
action of the God-possessed, as a sacii/icc to Jlim, xvho stands 
behind man and natuie, ( Sii Aiobindo, lilssays on the B G. p. 43j 
thus rising to the gieat finale of supicme Self-sun aidei to the 
Master of Existence ( Ibid Second sciics p. 1-2 )”. I’lic surrender 
must be complete and absolute. “ As gold into gold'* oi as wave 
into the ocean, similarly be tlioii submissive to me To say 
that the devotee has submitted to me and still has ictained a 
separate individuality of his own, is utter follv f Dvan. 18- 
1400-02 )” ^ ^ 


We shall now consider, in some detail, the Sadiiana, advo- 
cated by the Bhagawadgita to achicv'c this suncndei. A man 
will not succeed in sunendering himself to Gcd onl> by intellectual 
c^r psychological methods The attitude of Sliarangati 'S erected 
by God-realisation only and is j roportionatc to realisation So, 
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12/104-109. *‘Ifyou cannot deliver your heart to God imme- 
diately, then think of God at least for a moment during the day. 
Then every moment that you spend in the enjoyment of My 
happiness tvill lake your mind away fiom sense. Thus, as your 
heart will go out of the objects of sense and begin to enter into the 
Being of God. it will gradually end by becoming God.” The 
most important point to be noted here is tlic clement of bliss 
or Ananda, resulting liom meditation. An aspiianf, who 
practises Nama-Sraarana, is the recipient of spiritual experiences 
of divine light, forms, colours unstruck sound:, mellifluous juice 
etc All tlxcsc are mar ifestations of God. As God is bliss or 
Ananda, these crienccs arc bli sful and so tlie devotee is more 
and more attracted towards them. His meditation on the Nama 
is strengthened or vitalised by simultaneous contemplation of these 
blissful visions and sounds — Swarupa — Anusandhana and Nadanu- 
sandhana — and in that bliss, when it mounts in intensity and 
volume, body-conscioiiscncss is lost. How, then, moII there 
remain even a tiace ol the three qualities or the live elements? 
Merged in this bliss, tixe devotee becomes desireless and so 
linless. The aspirant is absolutely free from tlie thraldom to 
tlicm, has surrendered himself to God completely, by being lost 
in Divine bliss, which is tantamount to Identification with God. 

“ Bhagawadgita^^ VI 28 says that a Yogi who practises Yoga 
continuously for a long time enjoys great happiness after 
touching God, coming into direct contact with Him and in 
communion with Him; that is the bliss of spiritual experience 
referred to above. According to Bhagawadgita V 24, a man 
reaches the state of Nirvana or highest bliss after having enjoyed 
tbe highest bliss inside and become one with the Brahman. 
Finally, according to Bhagawadgita V/20— 27 enjoyment of 
ecstatic bliss within ourselves is the same thing as becoming 
one With Brahman The bliss which the saint enjoys is the 
same thing as Brahman.” This is the spiritual height winch tlie 
Bhagawadgita exliorts a man to reach, through the process 
of meditation and surrender, gradually culminating in absolute 
union with God. 

Meditation, surrender, devotion involve a double process; 

and detachment from everything that is not 
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self, permeated by the thicc qualities. Man is deeply addicted 
to objects of senses and so meditation is diOicult and requires 
gieat effort. Detachment fiom Samsaia is painful; so an aspirant 
must diligently develop an attitude of saciiftce, icsignation, 
surrender, without which devotional meditation cannot be cairicd 
on with some success, in the initial stages Supreme faith in 
the omnipotence and benevolence of God •‘vill be of great help 
n confirming this attitude Tlicn, as the devotee advances on 
the path, he will have spnitnal expeiience, tlie cnjosmenl of 
which will make meditation easy and a pleasmc. Finally, 
one-pointed, blissful, unswciving conlcmplalion of God will 
be his very nature All ignorance, ‘>111 01 mipiiiity and grief 
will come to an end lie will be Ilhimiiiatton, Bliss and Purity 
incarnate. With this gicat prize in view, c\ciy aspirant should 
carve on bis heait this great message and assinance of Sri Krishna 
Discard all duties and take icfugc in me, I shall ficc you fiom 
all sms, grieve not.” 






Abbreviatiom explained-! 1 ) B G -Bhagawadpta (2) B G G. R.- 
fr®' V’ “ of God-reabzalion by Di Ranade ( 3 ) 

raS,,. i?"'n <*' M M - Mysticism m Maha- 

UpanisadK phiL Jhy (5)U.P-A constiuctive survey of the 
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Wniiat a question and what a quest ! The book itself is the 
ncctar-Iike milk dra^m by the Divine cowherd from Upanisads 
turned into cows. It is tlius an essence in itself. But we want 
an essence of the essence — the quintessence, no one wiil dare to 
say that the demand is unsound. It rather befits the present 
t!mes. Tiicsc arc the days of haste. We have no lime to waste. 
Wc do not possess sufficient time to feed ourselves. Instead of 
the food ‘Stuffs which arc going to be rare and rare we are now 
in search of tablets, containing all the necessary vitamins, so 
tliat it will not take even a second to gulp them down our throats. 
Our lime of meals will thus be saved and we shall be able to use 
it for other purposes. 

The days of Lord Krishna and Arjuna were the days of 
leisure. Even when tlie armies of the opposite camps stood facing 
each other, and when weapons were on the point of clashing, 
the warrior Arjuna had the time to consider whether preference 
was to be given to arms or alms and the charioteer Krishna had 
the leisure to lecture him in so many discourses, on all the philo- 
sophical ideas, current in his times, in order to convince him into 
taking up arms. In the meanwhile^ both the armies stood quietly 
in attention to await the upshot of the conversation between 
these two great personages. But alas! Those days of complacence 
no more exist for us. Haste and speed are at present hovering 
over our heads and we badly feel the want of knowledge of the 
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most impoitant portions of our scriptures so that instead of 
spending our lime in perusing — say all the chapters of the Bhaga- 
wadgita, we may imbibe just a verse or two and derive the benefit 
of concentrating on them. 

The woid ‘important’ pictures before my mind the pleasant 
days when we had been students. Many of us did not care so 
much as to what we had to learn, but were moie anxious to 
pass the examination. Naturally we always tried to know the 
important portions of the books we had to study. Since then, 

I think, the word ‘ important ’ has been of great importance to us. 
We did not know even the exact import of the word, which with 
us only meant “hkely to be asked in the examination ”. Now when 
we have grown pretty old and our minds are bewuldered, by lieing 
daily stuffed with many a new theory, it behoves us to see ^vhether 
we can sift our old notions and preserve their essence. 

In our ancient phraseology, there was no word hke ‘ impor- 
tant’. But the ancient preceptors did not loiow that their 
students did not pay the same attention to all that they said and 
they had to use a word, when they wished to point out the impor- 
tance This word was It did not mean ‘mysterious’ 

as is supposed by some It simply meant fit to be hidden, ‘unfit 
to be exposed’. Naturally what is considered of great importance 
is not so kept that it can be handled by any one. Just think of 
morey, which is of the greatest importance in these days. We 
do not so keep it that it can be grabbed by any X Y. Z Thus 

means important, more important, and 

most important Let us now examine what is in 

This Work is not a philosophical text-book in which all the 
topics are well arranged It is in the form of a talk between 
Lord Krishna as the preceptor and Arjuna as the disciple ^^filen 
he lays down aims, Kiishna goes on explaining his duty Arjuna 
does not however properly understand Even after hearing 
Krishna’s answer to his question about ( a man of secured 

understanding) Arjuna is bewildered and asks Krishna to speak 
in unmistakable terms and not to confound him This occurs 
at the beginning of the third chapter Questions and answers 
go on between the tivo. Arjuna asks nearly a dozen questions, 
which are answered by Krishna But still Arjuna remains un- 
convinced. Even at the stait of the final discourse, he is found! 
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suncom^nccd Jind %vishcs to know separately the basic prineiple 
underlying resignation and renunciation. 

The preceptor Krishna knew his disciple in and out. He 
was not only his disciple, ]jut life-long fiicnd, who had been free 
with him in jest, whilst at play, at icst-timc or at meals, whilst 
alone or in company. It is very diflicult to convince such a 
friend. Seeing the natuic of Arjuna's questions Krishna must 
have knov/n lliat *'Vijuna could not and did not understand all 
that he had said. So like a prudent teacher, he after giving him, 
more than half a dozen discourses, uses the woid at the 

commencement of tlic ninth chapter. In the first eight chapters 
we do not come across the word But the ninth dis- 

cour.se opens with the w^nds ^ ^ i e. 

I will now declare to thee the most important knowledge”. 
Arjuna at the beginning of the eleventh chapter acknowledges 
tills laiowlcdgc as “very impoitant” and says 

f^hdl ). His delusion has been banished by it. But still 

he -wishes to see the Lord’s imperishable foim. Krishna then shows 
liim his cosmic form in all its majesty. Aijuna is struck dumb 
widi fear but all liis doubts are not set at rest and we find him, 
at the start of tlic final chapter, questioning his teacher as 
mentioned before. 

Krishna supplies his explanation at great length and in the 
end says ^ ^ ^ B “Thus 

I have expounded to thee, the knowledge, more important 
than any other one.” But even at this stage, Krishna is not sure 
that Arjuna will not put any more questions. Hence like a 
fed-up tutor, he tell his disciple to ponder over it fully and then 
act according to Ins sweet will. ^ 

( ). In the heart of his heart. Lord Krishna, the 

friend of his namesake, is not sure tliat Aijuna will 
act in the right direction. He therefore, as though, withdraws 
the freedom just given to his friend and coaxingly tells him 

^ TOT Td: ( ) “Heai, anew, my 

supreme word, the most impottant oj all ” He also states his leason 
for it. It is “ ^ ^coflrfd' ” 11 B “because thou 

art dearly beloved of me.” 

Now let us see what this supreme word, 
aU, IS. It is in the first instance TOTdT ^ TSTTdT TT 
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“ On me fix thy mindj to me bring thy devotion j 
to me offer thy sacrifice and to me make thy obeisance.” Thus 
only can man go to Him. In order to make his assertion very 
strong He says ) ‘‘ Solemn is my promise 

to thee ” Finally in order to allay all his doubts and fears. 
Lord Krishna says 

ffrw Wf ^ I 

‘ Abandon all duties and come to me, the only refuge I wiU 
release thee from all sms. Grieve not’ This is the most important 
solemn word of God unto man It is umversal and is found embedded 
in tlie scnpture of Islam, the Kuran, wherein ( 2 112, 10 63 ) 
it is clearly said “But whoever surrender their purpose to Allah, 
while doing good their reward is with their Lord and 
no fear shall come upon them, neither shall they grieve.” In spite 
of the identical phraseology, there is no borrowing. 

In ancient days knowledge was not showered at random, 
but was imparted with a definite aim. Lot of attention was 
paid as to tl*e recipient and care was particularly taken that 
"'■^'hat -was given, would not be thrown away. Krishna knew 
that this last important piece of advice, told to Arjuna, would 
free liim from all his doubts and this is justified by Arjuna’s 
^taten ^nts “ destroyed is the delusion ” and 

^ “ now do I stand 

sccuic, my doubts dispelled, and I wiU act as you say.” But at 
the same time Krishna also knew that this advice could not be 
based ^ merely on reason It required faith and without this 
aith, It was bkcly to be misused. This is why he warns Arjuna, 
nc\ er to utter it cither to him who has no devotion or to him who 
^co s at the Lord. This supremely important knowledge is only 
to Jie told to His Devotees and tliis must be borne in mind 

bo according to Krishna, the expounder of the Gita, the most 
important thing is to abandon aU and go to Him with the faith 
toat He ^s.lIl release the faithful from all sins. 


:?* 4: 
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^Rf. sRl^wFrf ^ i 

C CN *N 

^Cq^nfqr %fe RRR": II 11 

I am asked to write a small article on the verse in the 
Bhagawadgita, which I like best. The Verse from that sacred 
book quoted above, is my definite choice. Sir Edwin Arnold 
translates tliis verse as under. ‘‘He from whom all beings 
arise and by whom all this is pervaded, worshipping him through 
performance of his own duties man attains perfection.” The 
word ‘ Bhagwadgita * will be referred to as ‘ BG ’ for the sake 
of brevity as the word is likely to occur many times hereafter in 
this essay. 

I will at the outset deal with the background of BG. Know- 
ledge of that background is absolutely necessary for the proper 
appreciation and understanding of the sublime message conveyed 
by this work It is just likely that some of the readers of this article 
as well as of other articles in this book may not be knowing 
that appalling previous history and hence I intend to make a 
brief reference to it just at the beginning 

King Duryodhana of the Kaurava dynasty had managed 
by means fair and foul, to send Pandavas, his cousin brothers, in 
exile for a full period of thirteen years and during their absence 
he had usurped their kingdom. 

When the Pandavas returned they demanded back their 
territory from the Kauravas. They tried their utmost for a 
compromise and with the pious wish of avoiding the blood- 
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shed and carnage ot soldicis on cither side they lessened their 
just demand to such a low level that they showed tlicir %viningnvss 
of being satisfied even with five villages out of their vast realm. 
Duryodhana was, however, adamant. He spurned the negotiations 
and flatly refused to pait with an inch of their land and bluntly 
stated that he would not give the Pandavas even to much land 
as would be necessary to cover the sharp end of a needle. 

When the negotiations thus failed, the only alternative course 
left to the Pandavas was fighting for the emancipation of their 
birth-land 

Preparations of war w^erc made by both the sides. The two 
armies stood on the battle-field facing each other and w^erc eagerly 
waiting for the command to open the onslaught. 


At this crucial moment Arjuna who himself w’as one 
of the Pandava brothers and who was the chief Pleio on 
their side, told Sri Krishna who had voluntari’y under- 
taker the duty of lunning Arjuna’s chariot to take it between 
the two armies Aijuna wanted to survey the sHua- 
tlcn and to have a look at the usurper'; of his kingdom and 
their partisans and supporters; Sii Krishna drove the 
c ariot to the fore-front as desned by Arjuna and stopped 
It between the two fighung foices 


The sight of the enemy ought to have made the blood cf 
juna boil with wi?th and anger. Strangely enough, 
a just the opposite effect Arjuna’s mind got 
^grossed m the results of the war He tliought that the 
aurava army which consisted of his own kith and 
’ ^ well-wisl ers friends, grand'-ons and 

Tr out during the course o' the 

anre nf ^^oue would be left behind Hence perform- 

S W TT of oblations to the depart- 

an observance of similar rehgious rites tvould be 

would^ he f, Kauravas 

™;Sdbe tol n tltewar Women 

would snreL ^'^tture of caste would step in and 

and the whoini'^ "“T '““orahty would be rampant 
These and snnilar thoughts of the dreadful results of war 



S. M. T H A K U R 


301 


overpowered Arjuna’? mind. He could not stand the situation. 
He threw away his bow, quiver and arrows and turned back 
to the hind seat of his chariot. 

Aijuna llien told Sri Krishna that he would not fight even 
if the sovereignty of the three worlds were offered to him 

Sri Krishna admonished him in very severe and cutting 
language. The strong admonition had some salutory effect on the 
mind of Aijuna. He gave up his former firm stand of “ no fight on 
any account ” and requested Sri Krishna to guide him properly and 
to tell him whether he should start fighting which would end in 
the dire consequences referied to by him previously or whether 
he should give up fighting whmh would allow the usurpers of 
hh kingdom to enjoy the fruits of their evil deeds, unpunished 
and unrepentant. Arjuna further stated that his mind 
was confused and he could not decide what course he should 
follow; he sought the advice of Sri Krishna for the 
solution of the dilemma before him. The advice given by Sri 
Krishna to Arjuna at that time forms the theme of 
the Bhagawadgita. 

Sri Krishna was held in very high reverence and 
was considered to be the full incarnation of God even in his 
own times; He in His Divine mood delivered that celestial message 
for the benefit of Arjuna as well as for the welfare of the whole 
mankind. 

Thousands and thousands of people, Easterners as well as 
Westerners, have got inspiration and have found solace from this 
gospel of world religions. This is a message of three H’s — Head, 
Heart and Hand : Gospel of wisdom for the head, gospel of 
emotion for the heart and gospel of action for the hands 

In his preface to the English edition of Bhagawadgita by 
Sir Charles Wilkinson, Warren Hastings, the first Governor 
General of India, declared with reference to Bhagawadgita that 
the writers of Indian Philosophy will survive when the British 
dominion in India should have long ceased to have existence and 
when sources of y. elding wealtli and power were reduced to 
memory We actually find now that the prophetic words of 
Warren Hastings have come out to be true Tlie British Rule in 
India is entirely gone but the hold of Bhagawadgita on the 
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minds of people still continues as before. Such is the background 
and glory of Bhagawadgita. 

I now turn to the verse selected for this article. It points 
put a practical way to reach perfection. 

Let me first deal with the second line of the veisc. That line 
together with its translation is quoted below for ready reference : 

;^^nTnTr TjT^: 1 

( By worshipping him through the performance of his own 
duties, man attains perfection,) 

This line contains four words of very great importance and 
special significance • The words are : (Perfection), 

( man ), ( by performance of one’s own duty ) and 

( by worshipping ) The first word is ( Perfection ) Perfection 
is the common service and usual urge of us all No one 
wants to remain imperfect The state of faultlessness and 
excellence is the natural aspiration of men And as stated above 
the selected verse shows us the path of perfection 

The second word is TTRSf ( man ) The word has no prefix 
or suffix attached to it It has no qualifications and hmitations 
and hence rich and poor, rulers and the ruled, aged and young, 
teachers and students, masters and servants, the Hindus, the 
Christians and the Mohamedans, the Whites, the Yellows and 
the Blacks, men and women, each one and every one of them 
without any distinction of caste, colour, creed and country are 
included in this small word and any one of them can obtain 
perfection if he so desires and tries for it. 

W e now come to the remaining two words u| | ( by the 
performance of one’s own duty) and ^ by worshipping ). 

For gaining perfection we have to perform our own duty in 
such a way that it will amount to worship This worship is 
solely dependent on ( performance of one’s duty ) alone. 

It IS not necessary for this worship to collect materials such as 
flowers, camphor, sandal-wood-paste, incense etc. It is not nece- 
ssary to undertake a pilgrimage to sacred places such as Makka, 
^ aranasi ( Banaras ) , Jerusalem etc It is not also necessary to 
read holy books such as the Vedas, the Kuran, the Bible etc. All 
these have their own intrinsic merits and importance. All of 
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ithem are very useful in their own way but none of them is abso-' 
lutely essential in the type of worship considered in this verse. 
The worship is wholly and solely dependent on ( perform- 

ance of one’s own dufy). Therefore a man desirous of getting 
perfection should stick to his own duty and perform it as worship 
of God. 

The word ( by one’s own duty ) is of special signi- 

ficance. This duty may be ugly and detested and despised by 
others. Supposing that I am born m a butcher’s family and have 
to maintain myself by killing animals. This slaughter is 
-condemned by many. Even then I must stick up to it and should 
_nct give it up for a better job involving a different duty. 
.'Bhagawadgita ha., the utmost regard foi of a man In 

verse No. 35, Chapter 3 The Lord has deceared • 

I 

N ND N N3 -s 

m: TOPff II II 

( Better is one’s own duty though devoid of merit than the duty of 
another well- discharged. Better is death m one’s own duty, the 
duty of another is fraught with fear. ) 

The words med in this verse are very emphatic They are 
also very definite They make a clear distinction between one’s 
-own duty and duty of another. A man is asked to perform 
his own duty howsoever devoied of merit it may be, at 
the cost of his own life He is expected even to face death in the 
performance of his own duty. Importance of one’s own duty is 
further emphasised by the next statement that another’s duty 
though easy and honourable to discharge should never be 
aspired by anyone, as adoption of another’s duty is always fraught 
with fear and dire results 

Swami Vivekananda, our patriotic saint of world renown, 
has also stated “Devotion to one’s duty is the highest form 
of worship to God ” So much regarding and now 

I turn my attention to the word There are 

various for ms and types of worship There are also various 
stages of it. The worship which is referred to in thii verse and 
which we are now considering is the ordinary worship of an 
nverage man, a common householder, who has to toil for his 
riivelihood and who believes that if God is pleased witli his worship or 
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be will surely be able to lead a life of peace and 
happiness, free from anxiety and care. As proper discharge 
of duty amounts to wrorship m this case, the performance of our 
duty in whatever manner we like, will not do The duty must 
be performed m such a way that it will serve the purpose of 
worship. Whatever is neces. ary in worslup, is absolutely essential 
in the discharge of our duty Whatever is repugnant to worship, 
wnll have to be scrupulously avoided by us 

Supposing, we want to worship the idol of Vithoba in the 
temple of Pandharpur We will first take bath; a bath of course 
has its own advantages, but the custom of taking bath at the 
beginmng of worship has arisen out of the notion that God 
likes cleanhness and if we approach him uncleaned and dirty. 
He will not hke it After going near the idol of Vithoba, w'e bow 
before Him and prostrate ourselves at His feet The root cause 
of this custom hes in our supposition that God likes humihty in 
his devotee. 

At the time of worship we try to keep our mind free from 
evil and sinful intentions and ideas We also wish that pious 
and holy thoughts should occupy thejr place This is necessary 
because it is our firm belief that God is very much pleased with 
virtues and is equally displeased with vices In short, whatever 
pleases God we do and whatever displeases Him we avoid. Because 
our hope lies in securing His favour We should therefore with 
a firm mind try to cultivate virtues such as truth, humanity, 
humility, purity, self-control, forgiveness, uprightness, harmless- 
ness, peacefulness, gentleness etc We should likewise with 
equal firmness try to control our mind and free it from vices 
such as falsehood, lust, anger, crookedness, covetousness, hatred, 
egoism etc Some of tlie mam virtues and vices are enunciated 
above We should have to take utmost care to see that the 
discharge of our own duty is characterised by the presence and 
obse^ance of virtues and absence and avoidance of vices as 
die forrner please God and the latter displease Him, and 
o p ensure, should be the whole and sole goal of a 
ivorslupper Duty so performed is tantamount to God’s worslup 
which IS sure to lead us to perfection. 

So far I have dealt with the 2nd hne of the selected verse, 
ow ct me deal with the first hne That hne witii its English 
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translation is quoted at the top. It is again quoted here for 
ready reference : 

c C\ 

( He from who all Beings arise and by whom all this is 

pervaded ). 

When a man worships God he certainly entertains some 
vague or definite idea about His divine nature The first line 
of the verse deals with two Powers of it. It tells ui that God is 
our creator and all this is pervaded by Him. 

In this line there are two words ( of Beings ) and 

( all ) which require our special attention. As regards 
the power of God regarding creation, the word used is 
( of Beings ). God is therefore not only the creator of men but 
He is also the creator of beasts roaming in jungles, of birds flying 
in the air and of fish swimming in water. God is our creator 
and we all are His children. This relationship is vividly des- 
cribed in the first line of stanza no. 17 of Gh. IX of Bhagawadgita.. 
That line together with its translation is given below : 

^FTcft Trrar ^rrar fewf. ii ii 


( I am the father of this world, the mother, the supporter 
and the grand sire. ) 

God is thus our father and mother and we all are His children, 
brothers and sisters of each one and every one of us among 
ourselves. 

As regards the next power of God’s Divine nature the first 
line says that all this is pervaded by Him.The word used in this 
connection is ( all ) . That word included not only animate 
objects such as human beings, beasts, birds and fish etc. but it 
includes inanimate objects also such as trees and stones etc. The 
second line of verse 42 of Gh. X of Bhagawadgita makes this 
meaning still clearer. That line runs as under : — 



II 11 


( I exist supporting this whole world by one part of myself )* 
This line clearly shows that all this is not only pervaded by 
God but it is also supported by Him and that only one part of 
His is quite sufficient for this purpose. The notion of fatherhood 
of God brings my neighbour near to me as we both are brothers,, 
S.G....20 
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being children of God God’s omnipresence ( His power to 
me as God) dwells in the hearts of both of us. Therefore myself 
and my neighbour should look upon each other as one entity. 
There should be no idea of separation between us two. We 
should always try to perceive unity in diversity. The doctrine 
of Ahimsa ( no injury ) so ably preached by Lord Buddha m 
ancient times and by great men hke Mahatma Gandhi in recent 
years gets strong support from this theory of oneness If my 
neighbour and I are one, it will never be proper for me to injure 
him nor will it be fitting on his part to harm me This doctrine 
of non-voilence based on the theory of the onmipresence of God 
is also dealt with in verse no 28 of Gh. 13 of Bhagawadgita : 

^ qrf^ TO 11 II 

( As he sees the Lord present every where he does not injuie 
self by self and thus he attains to the supreme goal ) 

Tiiis verse conveys that a man should not use his self to injure 
the self of some one else God is present in him as well as in the 
other person. Both are part and parcel of one and the same God 
And to injure another is to injure our own selves. 

There is also one verse in the Hymn “ Bhaja Govindam ” 
composed by Srimat Shankaracharya which says that we should 
not even be angry with another as the indweller in us both 
IS one and the same Lord The verse with its able comments 
by G. Rajagopalachariar is given below : 

(In you, in me and elsewhere is but one and the same Lord , 
Mth whom then do you get angry ^ Is not every living creature 
a temple of Gk)d ^ Does not the same soul dwell in your 
body and that of your neighbour you fight against?) 

two veises dealing with non-injury ( 3 Tfk^i ) are specially 
■quote tcic because non-injuiy plays a great passive part in the 
discharge of oui daily duty 

r +1 constantly remember the two Divine powers 

rr ^ creatorship and His omnipresence ) and regulate 

accoi mg y We should love our neighbour as our brother 
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and should npt cause any harm to him. Such discharge of our 
duty automatically amounts to the worship of God, and such 
worship is sure to lead us to perfection. The Lord has, in this 
selected verse, proclaimed to the world that those who want 
perfection should travel by the path mentioned in the verse. 
If they do so, they will surely reach their desired destination. 

The promise is given to the whole world and is not confined 
to a particular section of it alone. If the Rulers of the War-minded 
and Dollar-minded countries follow the path and encourage their 
people to do so, then they too will be benefitted and will be blessed 
with perfection with the result that the weapons of war and Hydro- 
gen Bombs will be sent to the watery grave or will be kept in 
museums as objects of curiosity; War-slogans will yield to songs of 
love and brotherhood, boundary disputes between neighbouring 
countries will automatically cease as none will covet another’s 
land. These and similar boons will be showered on the world 
and there will be the birth of Rama Rajya, the heavenly kingdom 
of peace and tranquihty, plenty and prosperity, happiness and 
love all over the world; will such a golden day ever arise ? 

Bhagawadgita mentions a few other ways also for the 
attainment of perfection. The one which is within the reach of a 
common man is described in our selected verse and has been 
dealt with so far. I will now make a short submission to my readers 
and then will conclude this article 

Bhagawadgita contains many verses which are as important 
as the verse selected for this article and a few of them 
are even of greater significance. This sacred mine of 
precious jewels is however located in a very limited area 
and has a very small size. Hence it can be easily reached 
by any one who wishes to have the jewels. Bhagawadgita contains 
only 700 versec. Its language is so simple that even a High 
School student can read it with ease. The time required for its 
reading is also extremely short The writer of this article has 
memorised this celestial song and he can recite the whole of it 
in only 70 minutes at the average rate of ten verocs per minute. 
Gita Press, Gorakhpur has published this small sacred book 
and has kept its price so low diat even a beggar on the street can 
buy it The price is only ten paise, just the price of a single cup 
of tea I make an humble and earnest request to all my readers 
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that they should always have a copy of Bhagawadgita the 
magna charta of world religion in their pocket. It should be 
their constant companion. This divine friend will surely give 
them the best of counsel and guidance whenever they are needed 
and reverentially sought. 

* 
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The Bhagawadgita, sung by the Lord Himself, is one of the 
most well-known work, in the ancient hterature of our land. It 
has exercised a shaping influence on the lives of all those, who have 
approached it; though written in the times of yore even today 
it can give solace to all those who read it. In its brief span of seven 
hundred verses it teaches everything that was taught in India 
during those early days. It teaches the paths of action, knowledge 
and devotion. It unfolds the nature of the Supreme Reality, and 
its relation to the world at large. It shows how emancipation is 
possible in this fleeting hfe of mortal human beings. It throws 
light upon what is good and bad in the nature of man. All this 
is there in the Gita and much more can be found out if one wants 
to give a summary of the work; but besides all this it answers the 
basic question of Arjuna, and thus serves as a beacon-light, guiding 
the people, who are enduring a continuous struggle. What is tliis 
question ? How is it answered ? 

The Bhagawadgita be^ns with the personal problem of 
Arjuna Before the beginning of the great Mahabharata war, 
when the vast armies of Kauravas and Pandavas are arrayed 
against each other in combat shape, when conches are blowing 
and weapons are twinkling and jingling, Arjuna, perhaps out 
of sheer curiosity, requests Lord Khishna to drive his chariot to the 
forefront, so that he may have a look at the armies of his opponents, 
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The Lord leads him, where he %vishes aud he sees his own fiieiKh 
and relatives and elders, against whom he is to fight. Suddenly 
questions come to him like waves. Shall he have to fight with those, 
with whom he lived and played ? Shall he liavc to huil his missiles 
mercilessly to kill those, who fondled liira, when he was young ? 
Shall he win his war, drenched wdth tlic blood of those, •wliom he 
loves and respects even now ^ He i* a Ksatiiya, a w’arrioi, and 


it IS his duty to fight Further the w'ar is waged for the acquisition 
of the kingdom, which has been usurped. Thin it may be said 
that the cause is just, but is it not selfish ^ However jiut be the 
cause of war, does it behove Arjuna to kill all these people, lor 
his own interest ^ Is the victory worth its while, if it results from 
a blood-bath of tins magnitude ? If the just demands of the 
Pandavas require a sacrifice of this soit, it is better to let ge all 
this If he has to kill ?11 those, who arc against him, he will not 
fight even for the kingdom of all the three w'orlds, let alone the 
reign of the earth Arjuna is unable to undcr.>tand what to do. 
He is dazed, he is stupefied Shall he act or shall he not ? To do 
or not to do is a question. Helplessly he asks lus Lord to show him 
the right way. This is the crux of the pioblcm 


The discussion which starts with tins personal problem is raised 
to an impersonal level. The state of Arjuna’s mind represents a 
confimt of principles in a man’s mind Thcic aic moments in the 
1 e o a man, when he is confused and when he cannet steer clear 
of a imze of ideas and arguments wbch pull him on both the 
SI es ur philosophers have taught us tliat all our actions are 
bound to produce their results, which may be good or bad One 
as to e free from the enjoyment of these fruits, if one ^vants 
to put a stop to the pangs of this worldly life. A state of total 
naction IS to be attained , it is the ideal. But what when 

retire to the foiest, 

nothing to do with this good-for-nothing world ? Is it 
t escapism from this world ’ The state of total inaction 

diSmkna^” • tragedy of our Ufe is that it is 

me s^io"™" transform the ideal into the real, 

be^Wevld ^ '""u ’ ^ ^"“hilation of action cannot 

» W ‘^he food, see thing, 

hear sounds, when we touch or smell, sleep, sit, stand or walk. 
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we act. One can escape from this world and turn a recluse, but 
one cannct escape from action. If then action cannot be avoided, 
can we avoid the result of that action ? Il the ideal cannot be 
transformed into the leal, can we go the other way round and 
raise the real to the level of the ideal ? To this the answer of the 
Gita is ‘ Yes If we have To act, we should act in such a way 
that we have not to enjoy or endure consequences. How is 
it possible ? 

It is a matter of common knowledge that all our actions are 
directed towards the achievement of a particular purpose. We 
always work, either to gain something which is desirable or 
to avert something which is not desirable. The happiness or 
unhappiness of a man depends upon the fulfilment or frustration 
of that purpose respectively. It is therefore the passionate clinging 
to the desire, which makes a man happy or otherwise. As the Gita 
squarely puts it, the attachment leads to desire, desire to wrath, 
wrath to stupor, stupor to the loss of memory, that again destroys 
the intelligence and this is followed by the destruction of that man 
himself. Thus the root of all the evil is this attachment. If that 
attachment can be removed, our actions will not lead to undesirable 
consequences. The Gita proclaims that act we must, but we have 
no right to the fruit, which may or may not be obtained. We 
should, therefore, do our duty, without looking into the conse- 
quences. 

It is very easy to say that one should have no attachment 
for the fruit, but does it not appear impossible ? How can we do 
anything without any incentive to work ? How can we ask a 
student, for instance, to appear for an examination, simply as a 
part of his duty, without entertaining any desire to get through ? 
If the ideal appears impossible, what should be done to make it 
possible ? The knowledge of the immortality of soul and all that 
can help a seeker of truth, but it is meaningless to the common 
man, who falls and bleeds upon the thorns of life. It is here that 
the Gita says that we should cultivate and train our mind in such a 
way that we do not feel the pangs of frustration We should have 
an equanimity of mind, an attitude of serenity, towards the gain 
or loss of our purpose, so that we will not feel elated when we gain, 
nor will we feel let down when we lose. It is difficult but not 
impossible. 
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While dealing with Arjuna’s problem, the Lord tells himt- 

^ ^q- qrq-JTqT^f^ II 11 

" Consider happiness or unhappiness, gain or loss, victory 
or defeat with equanimity; and tlicn proceed %vith fighting; thus 
you will not incur sin 

Thus the Lord Krishna asks Arjuna to fight without entertain- 
ing any thought of victory or defeat. He should fight, because it 
is his duty to fight. He should not think that he is fighting for 
killing his foes or regaining his kingdom. These words of tlie Ixird, 
spoken before more than two thousand years, have taught Arjuna. 
as to how he should act. Even now tlicy teach the common man 
as to how he should act, as he lives and works in this \sorld It is 
this universal application of Arjuna’s problem and its ansvs'Ci, 
that makes the Gita the fountain-soui ce of inspiration to aU the 
people, irrespective of the lapse of time. 


* ♦ 
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jfk ^3^ n II 

I. Equality : Introduction 

From times immemorial and during all aeons of evolution, 
humanity has been engaged by nature in achieving equality and 
equanimity in all respects and by all means. All social, political, 
religious, racial and similar other activities of man are rooted 
in the struggle for existence, rather for eternal existence and for 
equality and equanimity and some times even for equality with God 
almighty, leading to the texts ‘AJxam Brahmasmi’ ( I am God : 
Bribadaranyaka Upanisat 1/4/10) ; 'Tat Tvam Asi ’ (You are 
That 5 Ghandogya Upanishat 6/8/7 ) ; ‘ Ayam Atma Brahma’ 
(This Soul itself is God: Mandukya Upanisat Brih. U. p, 2/5/19) 
and ‘ Prajnanam Brahma ’ ( All that knows is God: Aitareya U.p. 
5/3). The reason given for equality and equanimity is, thus, perfect; 
because as every individual of the creation is God, all must he and are 
equal The same is the meaning and scope of Chapter XI of the 
Gita ( Vishvarupa Darshana— yoga : The realization of the 
vision of the universal form of God), and Gita X/20 ' Abam 
Atma’ (I am the Soul of all Beings). 

As struggle for equality and equanimity is there in every 
one by nature, by instinct, in the very self of beings, it goes without 
saying that such struggle must be existing even today. Each 
party preaches equality and equanimity and thereby tries to dominate 
the other, but fails to achieve equality", and therefore, “ old order 
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changetli yielding place to new”. Is such ertsts cicmal ? Will 
tlie stiugglc for equality and equanimity have to continue for ever ? 
Is tliere no means to achieve the equality and equanimity coj tern- 
plated by humanity ? Where and why is the stiugglc failing 
01 may fail in fact ^ We arc sometimes with a resolute mind in the 
actual battlefield for equality^ yet we lay do\Mi our arms shivciing 
and trembling with fear, affection, agony and illusion ( Gita 1-30, 
47) . We invent logic and thcoiics of our own, quite aitificial, 
unnatural, apparently quite coircct, still doubtful, dcceptisc, 
and absolutely unscientific c\cn to our own minds And then 
we lament over our own faihuc and inaction, not knosung 
what to do and uhat not to do . ( Gita, I and Chapter 

II/l.lO ) 

II. Causes of Failure : Ignorance of Knowledge of Self 




Struggle for equality demands a cause for equality. 
should there be any equality at all ? Men arc different, their capa- 
cities aie different, tlicir earnings arc diffcicnt, thev have got 
love for their own children and family, and tliis love is natural; 
that is why succession laws have come into existence fiom times 
immemorial. Under such circumstances, it is contended, “tlicrc 
IS apparently no reason whatever foi demanding equality, much 
less for struggling for the same There is nothing equal among us; 
therefore, equality is an impossibility 


Several theories have failed to answer tliis question and 
resolve the doubt in the mind of the Society. Students of Natural 
Science raising this question are even condemned by some fanatics. 
But condemnation itself is not an answer to the doubt. Natural 

Science demands a scientific answer in these days of Science 
and Reason 


The question posed does not pertain to any isni, but it 
IS rather a crisis in the mind of the student of Natural Science 
\ rjuna ), and he may not be able to fight the battle of equality 
unl^s he IS satisfactorily answered and convinced and aU his 
doubts are resolved (Gita II-7, IV-40. XVni-73). That is why 

lamenLt™ ! n down his arms in doubt and 

his mil rfT / “ ^gnoiance of his own self and 

tran^f h-mgbeen led away 

y m His reason of a Natural Scientist is clear and free 
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from all bondages of fjwj or passion ( Gita XVIII-51. 57). 

He is in search of a Natural Scientist ( Bliagavan Sri Krishna ) 
to whom he may say, “ It behoves you to dispel the doubts of 
mind completely, for none other than Yourself is capable of clearing 
my doubts ” ( Gita VI-39 ) . But some fanatics, instead of 
satisfying him, condemn him. The student of Natural Science does 
not and cannot admit any evasive answer, in spite of all condemna- 
tions showered by an unscientific mind. 

In such a state of mental crisis the supreme Science of 
Nature comes to the rescue of humanity and declares — 

Equality is yoga. ( Gita 11-48 ) 

In the said Natural Law, the word yoga must be correctly 
understood by the student of science. Toga means, realization , 
communion. Following are some of the aspects of the same : — ■ 

Bhagavan Patanjali describes yoga as conti oiling the 
unstable attention. ( Yoga>darshan 1-2). Supreme Science of 
Nature also determined the same. ( Gita VI-18, 33-36; 11-54-72) 

A student of unstable mind cannot be able to stand firm in 
the battle of equality. He must be resolute, and possess a stable 
reason. ( Sthitaprajna : Gita 11-54-72 ) 

That is why equality is yoga ( or realization of the stability 
of mind ) . 

But the mind has to rest on some phenomenon : 
otherwise mere controlling of the same is of no use. If one has 
to control atomic energy, one must have some aim to achieve. 
The question is : where should the mind be fixed and why ? 
Natural Science declares : 

“ When the mind brought under control rests on Soul ( Atma ), 
then the student i? said to be established in yoga. ” ( Gita •• 

VI- 18, 25, 26 ) 

This is another aspect of yoga. Therefore, yoga means 
resting of the mind on tlie Soul And whenever Natural Science 
speaks of Soul, it means God only, because God Himself is the 
Real Soul of all. ( Gita X-20 'Aham atma’ ) . The same has 
been declared by Shruti also : Ayam Atma Brahma : This Soul 
is God only. .( Mandukya Up 2 * Brih Up 2/5-19 ) 

’ Therefore, Toga means “ resting of the mind on God or 
Soul ”. 
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Why should the mind rest on God or Soul ? In what 
way IS it relevant to the Law that equality is yoga ? What is 
God or Soul ? The answer of Natural Science is : 

“ God or Soul is sat-ckit-ananda 

Authorities ; — 


(i) “ Then what is Soul ? 

( Atma Tarhi Kah ? ) 

Ans. : ( The Soul is ) of the Nature of Sat ( Power ) , 
Chit ( Knowledge ), and Ananda ( Happiness ). 

( Sachhidananda-swarupah ) . ( Tatva Bodha ) . 

{it) “ Twam Sachhidananda-Adwitiyosi ” 

“ You are Sut-Ghit-Ananda, beyond Dualism 
( Ganapati-Upanisat ) 

{ill) “ Soul IS Infinite Happiness 
( Gita VI-21 ) 

It is Sat (Power), ( Gita 11-16, IX-19 ) . 

It is Knowledge, Chit (Jnanam). 

( Gita XIII-17 ) 


Therefore, if our mind which always wanders in search of 
Power, Knowledge and Happiness, finds the very God or Soul, 
the Infinite Power, Knowledge and Happiness, evidently one 
must be satisfied to the fuU, needing nothing more. ( Gita VI-22) 
Then satisfied in the experience and enjoyment of Grod or 
'Soul, he wiU no more usurp the fruits of others; on the other hand, 
e will relinquish all fruits of his own acts, and all his proprietary 
Tights, in favour of humanity for the achievement of equality 

That is why equality is yoga ( or, realization 
of God or Self) . ^ J' & k 


Besides this, there is another reason why yoga is equality 

Py reahzation of God or Self, one would experience that his own 

the self of all is his own self (Gita IV-35;VI-29, 

VT _<^9 ^ realizes self vision every where ( Gita 

thp mvc ^ctuaUy feels that his Soul is the Soul of all : 

are Ws own and his own nece- 

na realisation of Self leads to 

natural equality. ( Gita VI-32 ) 
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It is not only from the j oint of view of the soul, but 
it is from the point of view of tlae body too that the student of 
Science realises equality. All this Universe is one body, the body 
of God, our own body. ( Gita II ) 

Therefore : 

The person giving is God ; 

The person taking is God; 

The thing given is God; 

The very act of giving is God 

( Geeta IV-24 ) 

Therefore, just as it makes no difference whether my money 
lies in my right hand or in my left, in the same way it makes little 
difference whetlier my property lies with me or with the other; 
provided, We realize all as being the organs of the same Universal 
Body. That is why equality ts yoga ( or realisation of universal 
body) (II). 

There is also another significance of realisation of the 
universal body {yoga), and that significance is that all the princi- 
ples of one body apply to the social, economic, political and all other 
activities of human beings. Socially, all members of humanity are 
the organs of one body and therefore, without any discrimination 
of class or caste, creed or colour, race or religion. 

Economically, just as in our own body each organ works according 
to its capacity and also takes according to its necessity, it neither stores 
nor spends extravagantly, neither any organ is rich nor any one 
poor, in the same way as all this universe is one body, all members 
of this universe are organs of the same body. Each to work according to 
his capacity, each to take according to his necessity. None is poor, 
none is rich. There is no exploiter and no exploited. That is why equality 
is yoga (or realisation of the one universal body). 

Pohtically, all have got natural and fundamental rights of the 
said equality without discrimination of any kind whatever. 

Who will put this law of nature into practice ? Education 
of the supreme science of Nature, propagation, experience, and 
reahsation, along with ripe and matured legislation will automatic- 
ally put this law of nature into practice. Added to this, the law 
of nature takes its own course, and any attempt to impede the course 
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of this law will be unnatural, and where education and propagation 
coupled with realisation and experience assist the natural law, the 
yoga ( or realisation of equality ) is automatically achieved 

There is another reason why yoga ( i. e. realisation of God 
or Soul) will lead to equality. 

Matter, all material forms, and all bodies, are unequal, in- 
equality means matter and matter means inequality. Our bodies differ, 
our capacities differ; therefore our work also differs; therefore, 
the fruits of work born of the acts ( Gita 11-51 ) also differ, 
our love and affection towards our relatives, friends and sti angers 
also differ, hence succession laws are enacted, and they also 
differ. 

In such a world of material differences, the question is : how can 
any one claim socialism or equality ^ What is the equal and common 
phenomenon in us all, on the basis of which we may ignore these 
material differences and preach socialism, and put the same into 
practice Do not these material differences war against our 
theory and practice ? Do we not feel difficulty in the imple- 
mentation of equality ? 

People and students of science are justified in asking why 
there should he equality where, every material thing is unequal ? 
Why not one enjoy one owns fruits of work ^ Wliy not each one surrender 
the fruits of his work in favour of his own children to whom he 
bears natural love and affection ^ 'Wffiat is the equal and common 
phenomenon in us all ? 

It will be difficult for us to achieve equality on the basis of 
Materialism Because Materialism leads us to material differences 

inherenein matter Hence Materialism cannot furnish us any basis or 
caust for equality 

One Malerialist himself admits the said defects in Mate- 
rialism as follows : 

The concept of modern material equality has superficial 
jasis Why men should be equal cannot be properly 
explained by materialist tlimkers They derived this con- 
cept by the experience of inequahties which in due coures 
ceased the progress and led to destruction and devastation. 
It IS from the negative that the positive formulation i e. 
material equality oiiginated. Added to this, spiritual 
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thought goes further and says that human beings are ex- 
ternally diverse but internally the same^ i. e Atma ( soul ) . 
Hence spiritual equality should accompany material equality. 
Material equality otherwise known as socialism or com- 
munism has their origin in spiritual equality — spiritual 
socialism or communism”. 

( VidG-Socialum and Communism & Gita, p 8 ) 

No doubt, the learned Author has also tried to understand 
qu’te sincerely and freely the scientific nature of God or Soul, 
though he could not succeed in his efforts, yet his observations and 
experience of materialism as negating material equality, are 
perfectly real and a ‘ factum valet 

One may ask “ Are not some of us trying to achieve 
equality on the basis of Materialism ^ ” 

Certainly some of us are doing so, and in some respects we 
have also succeeded; yet the cause of our attempt and success is 
not materialism^ but it is spiiitualism itself which has pervaded 
Materialism unconsciously. The very fact that we are tiying 
for equality goes to disprove our materialism which furnishes us 
nothing but unequal matter; but on the contrary it proves that 
we also have got Soul, Universal Soul, which is equality pervading 
this material universe It is for this reason which we do not know, that 
we are trying for equality, and we also are achieving success to 
some extent If we really know, that the cause for equality 
is the soul pervading us all equally, we can well be in a position to 
explain the conformity between our thought and action. But 
it will be impossible for us to base the Equality on Materialism 
itself. Therefore, equality is yoga. ( Gita 11-48 ) 

Natural Science also has propounded the same law of 
Nature stating that materialism cannot be a basis for equality. ( Gita 
VII-15 : XVI-8, 9, 18) 

Natural Science, while showing that matter is unequal 
and hence it cannot be the basis for Equality, has also proved 
that ‘‘ matter is devoid of knowledge ” like a stone and similar other 
knowledgeless things, hence there is no reason or science in contemplat- 
ing equality in phenomena having no knowledge at all . 

( Asmadivaccha Tadanupapattih-Brahma-sutra 11. 1 23). 

Therefore, the law that yoga is equality ( Gita 11-48 ) 
relates to yoga or realisation of soul or God, and not to the realis- 
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ation of mere matter, although realisation of matter also is abso- 
lutely essential as being the subject of equality. 


The question is : how can We say that Soul or God 
is equal ? 

Following authorities of Natural Science prove that soul 
is equally pervading, hence equality means soul. 

i. God or Soul is equal. ( Gita V-IQ ) 


ii. Pandits ( i. e. those who have realised Panda, i. e. Soul 
will have equal vision. ( Gita V-18 ) 

III, All this Universe is knitted in Me ( i e. God or Soul ) 
equally in the same way as beads in the thread. ( Gita 
VII-7 ) 

IV Equality is the personification of God. ( Gita X-5 ) 

V God is equal to all friends or foes. ( Gita IX-29 ) 

VI God Ttsides equally in all beings. ( Gita XIII-2 7 ) 

vn. God sees equally every where, and He is equally pervading. 
(Gita XIII-28) 

viii. When one experiences one^s own soul as the soul of all 
and the soul of all as one^s own soul, then one is said to 
have achieved yoga and equal vision everywhere 
(Gita VI-29). 

ix. Therefore , in order to realise equality, let not any one 
forget the soul (Gita Xiri-28; VI-5). Otherwise 
his behaviour and conduct with himself ( and with his 

aim of Equality) will be as if he is his own enemy 
( Gita VI-6 ). 


authorities, it is quite reasonable and 

hf naUnfT ^ as such and In 

absurd and mequaUty in such phenomenon is 

incaualitv k th ( Brahmasutras II-3-9 ) although 

b Ac matcriar >“<>wledge and happiness .nduced 

slul ( Gha Xlll-ltT ^"-P^^ding God or 

The question is : by trying for equality, who is trying 
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for whom, and what is the scientific exposition of such 
proposition ? 

Ans : (a) Realisation ( i. e. jpoga ) of the soul by the soul 
is meaningless. Because soul is already soul^ it is out of place for 
the soul to realise itself 

(b) Similarly realization of matter by matter is also mean- 
ingless. Matter is already mattei^ and it is out of place for matter 
to realise itself 

(r) It IS also out of place for the soul to try to realise the 
matter^ because Soul is sat-chit-ananda ( Power, Knowledge 
and Happiness ) and hence it is free from want and need. 
It IS all— pervading, pervading matter, being the support of 
matter in the same way as the screen is the support of all 
pictures ( Vedanta Panchadashi VI/1 ). It is the support of the 
whole Universe ( Brahmasutras 1-31 ) . ( Mundak Upani- 

sat 2-2-5 ) . How can the support be dependent on the supported ? 
Besides this, soul u equal by nature^ hence there is no question 
of the already equal soul trying for equality, 

(d) The conclusion irresistible, therefore, is that it is quite 
in consonance with reason and science to hold that matter and 
material bodies alone are trying for equality ( i e Soul ) ; because 
they are devoid of Power, Knowledge and Happiness, hence 
they induce them from Soul; they are unequal, therefore, they want 
to induce equality from soul 

That is why the material bodies are trying for equality, in other 
words, we are trying for the lealisation of Soul ( i. e yoga ). There- 
fore (Gita 11/48) 

( i ) The question is . is there any other reason why 
everybody believing only in bodies without knowing the pheno- 
menon of God or Soul, is feeling that there should be equality ? 

( 11 ) Natural Science has solved this problem most scienti- 
fically, by enunciating the Law of Nature : 

Equality on the basis of bodies is feasible on account of their 
pervasion by god or soul in them ” 

( Vyapteshcha samanjasum, Brahmasutras III-3-9). 

(ill) This may be explained by an illustration 'Suppose 
there are several metal bodies, some are iron, some are silver, some 
are gold, some are copper and so on All these bodies are 
different and they have no equality. 

S. G .21 
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But suppose all those bodies aic placed m heat Then, on 
account of pewasion of heat in those bodies, all bodies become 
red and glowing equally m heat, and tlius they feci equably among 
them irrespective of differences ii then vciy nature. 

In the same way, human beings have got dificienl jiodics, 
internal and external. Fiom the point of view of bodies tlierc is 
difference internally and cxtcinally. But on account oiff.enasion 
of the equal phenomenon of God on thcii own self oi soul, all bodies 
feel the necessity of equality 

But just as metal bodies foigot that they arc unequal and 
that they look equal on account of then jicivasioii b) healy 
in the same way our bodies forget that they arc unequal in their 
very natuie, and that the conception of equality is their on 
account of peivasion by the equal phenomenon, God or Soul 

(iv) Each of us has got as many as five bodies one witlun 
the otlier, and they are : Solid bod> ( Sthiila Shaiiia), Subtle 
body ( Sukshma Sharira ), Cause body ( Ivaiana Shaiira ), Gicat 
Cause body (Maha Karana Shariia), and Root Cause body ( Mula 
Karana Sharira ). Most of us may not know all these bodies. But 
all of us know the solid body which is the outci cover of innei 
bodies. Some of us may even know the subtle body ( Sukshma 
Sharira). Let us deal with only two bodies, solid and subtle, out 
of the five bodies and the Soul constituting each being 

(v) Some of us believe in the existence of only solid 
bodies, and we do not know that there are other bodies within 
t at so id body, much less God or Soul pervading all those bodies. 
Although we do not know God or Soul, yet we may believe in 

equality on the so-called basis of solid bodies only, and we may 
even try for the same 


We contend, “ as all of us are made of matter, we shoul 
equa ^ ut we cannot scientifically explain why men shoul 
be equal in spite of differences m their solid bodies, i 
wp nature and capacities We cannot explain, becaus 

or Smil now there the equal phenomenon of Go 

concention bodies, and that, therefore, tli 

under«n,.rf equality ,s there even among us, although we ha\ 

and estonnef odies, and thus commit self-contradictio 

and estoppel (Vyaghata Dosa ) Natural science explains d 


c 
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correctness of our idea by pointing out “ equality on the basis 
of bodies is conceived on account of pervasion of equal phenomenon of 
God or Soul in us all ” , ( Brahmasutras III-3-9 ). 

(vi) Similarly some of us go further and know even subtle 
bodies pervading the solid bodies. We try to negate the first 
idea by pointing out correctly, that there cannot be any equality 
on the basis of solid bodies, and that subtle bodies are different 
from solid bodies But, sometimes we ourselves do not know the 
other internal bodies pervading the subtle body and God or Soul, 
the Equal Phenomenon pervading all bodies Yet, on the basis 
of subtle bodies we conceive equality We contend, “just 
as we ( i. e subtle bodies ) have got hunger and happiness, pains 
and pleasures, desires and hatred, joys and sorrows, in the same 
way others also have got those defects or necessities.” But we 
ako admit that desires, hatred, affections, pride, prejudices, 
passions and angers are different in all beings internally and 
externally. That is to say, passion, anger, greed, affection, pride, 
prejudice, desire, hatred and other defects differ among 
themselves and among all beings, in their very nature, internally 
among themselves, and externally when compared with others. 
In this way, while admitting inequalities in the subtle bodies on 
one hand, yet basing equality on the other, we commit self-contra- 
diction and estoppel. One has natural love and affection for one’s 
own children ard family : that is why succession laws have come 
into existence and are prevailing in many parts of the world. 
They have got also some basis and reason, namely, the basis of 
natural differences among all subtle bodies, and natural love leading 
to the fact that “blood is thicker than water”. Therefore, 
admittedly, on tfe basis of subtle bodies too, there cannot be any 
equality. Bodies are different, whether they are subtle bodies or any 
kind of bodies whatsoever. Still we feel equality on the basis of 
subtle bodies without knowing that equality in the bodies is realised 
on account of pervasion of equal phenomenon of God or soul in them. 

( Brahmasutras III-3-9 ) . And still we try to condemn 
those believing only m the solid bodies contending that 
^‘There cannot be equahty on the basis of solid bodies ” although 
this contention itself negates our own logic regarding the subtle 
bodies too 

(vii) Similarly some of us go further to the innermost 



324 


STUDIES IN THE GITA 


bodies, Cause, Great Cause, and Root Cause; and try to base 
equabty on the basis of those bodies, and try to condemn those 
who could not reach our deptlis stating that “ there cannot be 
equality on the basis of oule) bodies”. 

(viii) Natural Science understands the extent of oui deptlis 
and points out : 

(a) That, as we go deeper and deeper, inner and iniieij 
we approach equality, 

But that, equality is impossible on the basis of bodies ^ 
because matter itself has got differences and inequaliiies in its very 
nature, being made of three different Gunas : Satina, Rajas and 
Tamas ( Gita XIV-5 ), and that tin. whole world made of matter 
has inequalities everywhere. ( Gita VIII~13 ) 

( b ) That equality is there^ only in the equal phenomenon of God 
or Soul. ( Gita V-19, V-18; VII-7; X-5, IX/29, XIII 27; 28; VT-29; 
XIII-16 Brahmasutras II-3-9, Vedanta Panchadashi 6/1) 

( c ) And that, all equalities realised by the bodies are there in 
them on account pervasion of God or Soul. ( Brahmasutias III-3-9 ) 

( d ) And that is why equality is yoga ( or i ealisation of 
God or Soul). (Gita 11-48; V-18) 

Ail men of free reason, all students of Natural Science, 
and all lovers of Equality may know how most natural, most 
scientific and most logical is the exposition of the natural law 
of equality by the supreme science of nature 


That is why Natural Science stai ts witli the lesson on 
soul to the student of Natural Science engaged in the theoretical 
and practical field of equality ( Gita 11-11-30 ) 


All philosophies, all rehgions, all Znws, all revolutions 
and all evolutions preaching and fighting for equahty, have got 
t eir origin and root m the said natural law of Equality propounded 
y the supreme science of nature, whether one may know the 
same or not The law of nature works, whether one may 
now the same or not The fire burns all, whether one may 
now t e same or not. Some have been consciously marching 
owar s equahty, while some unconsciously. For a scientist of 
■NT ^norance^ of natural law ts no excuse and the march of 
a ura cience is, though slow yet steadfast and positive, with 

orward, no step backward; and not a reverse march 
^vlth one step forward, two steps backward h 
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HI. Causes Of Failure : Selfish Action. 

Another cause of failure in the struggle for equality is 
selfish action. This cause relates to the Body, while the first 
cause related to soul. In this connection the student of Science 
should remember the eternal laws of nature as follows : 

The first law is : 

1 . “ jVb material body can remain without motion even for a 

moment, motion is inherent in the very natme and qualities of pnmordial 
matter. Therefore all matenal bodies are bound to be always doing some 
action or the other always.^"' ( Gita III-5 ) 

ii. “ Motion is in the very nature of the matter ” ( Brahmasutras 
I-l-lO). 

iii. The modern scientist also has put the same law as 
follows : 

“ Motion m the most general sense, conceived as the mode 
of existence, the inherent attribute, of the matter, comprehends 
all changes and processes occurring in the Universe, from 
mere change of place right up to thinking ” ( Dialectics of 
natme by Engels, 1954 edition, p. 92 ) 

In short, the first law is . “Where there is matter it is 
always in motion Conversely, where there is motion it is only 
matter and nothing but matter ” 

Therefore, no material body can remain without action^ 
even for a while, thus, it is the duty and nature of matenal bodie 
including ourselves to be doing some work or the other, ( Gita 11-47 ' 

The second law of nature is that : 

( a ) Each action must bear some fruit or the other. ( Gita 11-51 
Mimamsa Darshana I-l, Brahmasutras II-2-38-41) 

( b ) Provided, it is done perfectly and nicely, and the same is 
called yoga. ( Gita 11-50 ) 

“ That IS to say, 

Provided . 

1 There is a basis ( Adhisthanam ) ; 

2 There is one doer ( Karta ) ; 

3 All necessary implements have been employed (Karanam) ; 

4 Those implements have been utilised ( Chesta ) ; 



326 


STUDIES IN THE GITA 


5 And natural conditions also favour (Daivam). ( Gua 
XVIII-12, 13, 14) 

The third law of nature is : 

“ as the fruits are bom of action, they are deemed to belong to ih^ 
doer of the action. 

It is also self-evident. (Gita I-l, 16-13). 

The fourth law cf nature is : ( capacities of material 

bodies to do work differ by nature Therefore, each should he given that 
work which he can do best by nature • and everybody must do work 
which he can do best by nature In doing so one should lemembei 
that no work is mean and no work mam Just as each organ of the 
body does its own work which it can do by nature for the ser- 
vice of the entire body, in the same way every member of 
Society must do that work which he can do best by natuie 
for the benefit of the entire body of society or universe . ( Gita 
XVIII-45-48 ) 

The result of the 2nd, 3rd and 4th law is : ** Ai capacities 
to do work differ, the fruits acquired by persons through 
such acts also differ; and as the fruits belong to the doer of 
the work, one will be poor and another will be rich in course 
of time on accumulation of the fruits Accumulated fruits 
{ say money ) will lead to capitalism, then to feudalism, then 
to monarchy and then to imperiahsm, with exploitation, 
corruption, immorality, and all sorts of vices. Just as the body 
decays and dies when each organ of the same, claims fiuits 
of its own work and accumulates them, in the same way 
society decays and dies on account of the claim and accumulation 
of fruits of work” (Gita XVII-6; XVI- 16 ) 

All this occurs on account of ignorance of the fact that 

all this universe is one body with one Universal Soul or God 

pervading tlie same. If that be realised, one would relinquish 

tie fruits of one s work in favour of the entire body of the 

niverse in wliich one also is included, for their distribution 

among the organs of the universal body according to their 
necessity 

Therefore, the 7th law of nature is * 

J\o one IS entitled to claim fruits of his own action, not even to 
entertain any desire for them ( Gita 11-47 ) 
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“ Possibly this may lead to inaction; but one should not 
indulge in inaction, on the contrary one must work and there- 
by desire to live for hundred years producing fruits for the 
maintenance of the Universal Body in which one also is 
included.” ( Gita 11-47 • Ishavasya Up. 2 ) 

Then the question arises as to what should happen to 
all fruits of work so surrendered by every member organ of the 
Universal Body ? Should they be thrown in an ocean ? Therefore, 
the eighth law of nature i. “ equality is yoga 

i e. “ all those fruits "hould be equally divided among all organs 
of the universal body according to their necessity \ (Gita 11-48). 

“There may exist two beautifully feathered birds as 
friends, sitting on the same tree full of fruit. One out of them 
that eats its own fruits suffers from sorrows, pain and 
unstaiblity 

The other, that surrenders its fruit, is glorious, happy and 
stable.” 

It means that : 

“ There may exist two societies in this world living in 
peaceful co-existence and friendship But one out of them, in 
which each member eats his own fruits without surrendering 
them in favour of the society, suffers from sorrows, pain and 
unstability. 

The other, in which each member surrenders his fruits in 
favour of the society for their distribution to all according to their 
necessity, is glorious, happy and stable.” 

( Rig. Veda 1-164-20, Mundak Up. 3-1-1, 

Shvetashvatara Up. 4-6 ) 

Therefore yoga also means doing work to the best of 
one’s ability, producing fruits, surrendering them in favour of Humanity^ 

and distribution of them equally among the member organs of the 
one universal body, according to necessity. Therefore, equality is yoga. 
(Gita 11-48). 

IV . Conclusion 

In these days of Socialism and Science, humanity 
requires “ the yogashastra i e The science of equality and equanimity: 
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and Shrimat Bhagawadgita has been described as yogashastia 
in each of its Chapter in the beginning and in the end It is 
the secular philosophy irrespective of class or caste, creed or 
colour, race or religion, rich or poor 

The above glimpses of Gita show how the Gita? 
the secular Socialist Philosophy, could produce seculai men 
like Tilak, Gandhi, Nehru, and all leaders in India and else- 
where, founding a secular constitution and engaged in the con- 
stant creation of a perfect Socialist Society. 

Therefore, “ equality is yoga 


u 
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The supreme aim of every human being is to attain God- 
realisation Swami Vivekananda says, “Each soul is potentially 
divine The goal is to manifest this divine within, by controlling 
nature, external and internal Do this either by work, or wor- 
ship or psychic control or philosophy — by one or more or all 
of these and be free ” 

But the majority of human beings is so much attached to 
worldly life and engrossed in satisfying its senses through the 
enjoyment of various objects that it has neither time nor incli- 
nation to think of God, much less of God-realisation. Man has 
become too materialistic in outlook and unfortunately has 
completely lost sight of his divine aspect (his spirituality). 
The Vedanta says, “ The goal of life is spiritual realisation, the 
fullest manifestation of the divine within, in life and conduct 
Food and clothing, shelter and security, power and knowledge, 
politics and society are not ends in themselves They are but 
the means for the fullest development of man, the complete 
manifestation of the perfection already in him which is the end 
The exhortation of Jesus Christ expresses this idea and this 
hope, “ Be ye therefore perfect even as the Father which is in heaven 
is perfect ” 

Very few make the supreme effort to reach the aim. Bhagawan 
says : — 
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Tf^tvErrqt i 

f^TOTf ■^fRxffirr ^re^. ii ^s-^ii 

‘ Of thousands of men some rare soul strives to realise Me; of 
those striving Yogis again some rare one ( devoting himself 
exclusively to Me ) knows me in reality.’ 

The achievement of that aim is very difficult and a man 
has to pass through several births before he attains it. This 
IS referred to in several places in the Bhagawadgita. 

trrf^ 'RT ii ii 

" At the close of many births the man lull ol wisdom cometh 
unto me “ Vasudeo is all ”, saith he, “such a Mahatma is very 
difficult to find.” 

“ But the Yogi, labouring with assiduity, purified from sin 
fully perfected through manifold births, reaches the supreme 
goal ” 

The Bhagawadgita prescribes several paths to God-realisa- 
tion such as Jnana Marga, Yoga Marga, Karma Marga, and 
Bhakti Marga or the path of devotion Bhakti Marga appeals 
to the heart as it is a path of affection and love for God It is the 
easiest path for common people to pursue, if they have faith in 
their god. But it has got certain stages or levels. A devotee first 
wants to secure his god’s grace and desires to be benefitted in his 
worldly selfish motives But as he advances on the path by the 
God’s grace he is transformed into a selfless devotee who loves 
God for His Sake and not for any ulterior motive. Bhakti Maiga 
IS explained in chapters ix and xii of the Bhagawadgita 
and It is described in chapter xviii in. its highest stages as 
“ the supreme secret of self-surrender to God ”. It is also the 
culminating point in the teachings of the Bhagawadgita 

The following verse from the Bhagawadgita has influenced 
me most 
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“ Surrendering all duties to Me, seak refuge in Me alone, I shall 
absolve you from all sms; grieve not 

Here the devotee is advised to surrender his all to the Supreme 
Being ( God ). It is ‘‘ the doctrine of complete self-surrender 
He is to surrender his body, heart, intellect, mind and all to 
God. He is promised liberation from all sins then. He is asked 
not to grieve as thenceforth God takes, all his responsibility on 
himself in all matters God takes him under his protection and 
assures him of safety and security by showering His divine grace on 
him. This action of taking care of his devotee by God even at an 
early stage is referred to in another place, where Bhagawan says. 

ferrfVpTTdTH'l' II II 

“ Those devotees however, who knowing no one else, ^vorship■ 
Me alone, in a disinterested way to those ever harmonious, I bring 
full security and personally attend to their needs 

A similar promise of safety and security from all creatures 
to his devotee by Lord Rama is described in the following verse. 

m II 

“ Whosoever takes refuge in Me only once and seeks my protection 
with the words, ‘ I am thine I grant him security against all 
creatures Such is my vow ” 

Jesus Christ has advised people in a similar strain. He says, 

“ Be not therefore anxious saying what shall we eat ? or what 
shall we drink ^ or wherewithal shall we be clothed ^ For your 
heavenly Father knoweth that you have need of all these things. 
But seek ye first His Kingdom and His righteousness and all these 
things shall be added unto you. ” Jesus wants to declare that if 
man has faith in God and serves him faithfully, then He shall 
take care of him and look to his comforts 

The true devotee is so dear to God that He appears in person 
in the form desired by the devotee and partakes of am paltry 
thing he offers Him with devotion Bhagawan says : 

w ^ 3ft I 
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“ Whosoever offers Me with love a leaf, a flower, a fruit or even 
water, I appear in person before that disinterested devotee of 
purified intellect and delightfully paitake of tJiat article offered 
by him with love ” 

Further Bhagawan advises Arjuna to offer everything to liim 
so that he may be free from the fruits of his actions and he may 
reach God like one ^vho has surrendered his actions to God as 
mientioned in the verses He says : 

5TW1''H 1 1 V'Rvs 1 1 
iTT^Mbiip^ H \\ 

Arjuna, whatever you do, whatever you eat, whatever you offer 
as oblation to the sacred fire, whatever you bestow as a 
gift, whatever you do by way of penance, offer it all to me. 
With your mind thus established in the Yoga of Renunciation 
( offering of all actions to me ), you will be freed from the bonds 
of Karma in the shape of good and evil consequences, and freed 
fiom them, you shall attain me 

In order to understand the significance and the full implica- 
tion of the self-surrender which is the last stage on the path of devo- 
tion, described in the 66th verse etc. in chapter 

ni, we must grasp the background contained in some preceding 


'Emm mmn ii n 

The Lord dwelleth in the hearts of all beings O Arjuna, by His 

-Illusive power causing all beings to revolve as though mounted 
-on a potter’s wheel 


This ve«e describes that God himself resides in aU beings and 
He moves all beings to action by His Maya, just as ‘ the puppets 
e made to dance in a puppet show ’ -When this knowledge 

surrenH°” V 

andiwd “l ^’i Being ( God ), as his separate 

individuality has no existence thenceforth 

Then Bhagawan shows him the way of devotion which will 



'M. V. P A R U L E K A R 


333 


lead him to the stage of the supreme secret of self-surrender in the 
following verse . 

^ 5qT i 

^ 0 5}-ferR feftsfe ^ ti II 

“ O Arjuna, fix thy mind upon Me, Dedicate thy heart to Me. 
Worship Me only and by that certainly thou shalt attain Me I 
promise thee, as thou art my favourite ” 

But It seems that Bhagawan refers to his manifested form in this 
teaclung and here he sums up his teaching by advising Arjuna to 
be a firm devotee of a perfect Avatara like himself who can be 
designated as as it is convenient and easy to do so for common 

people irrespective of race, caste, sect, sex or Varna or any such 
distinction As a matter of fact it is convenient for all humanity if 
the teaching is faithfully followed The difficulty of fixing one’s 
mind on the unmanifested is described m the following verse — ^ 

If II II 

“ The difficulty of those whose minds are set on the unmanifested 
is greater, for the goal of the unmanifested is hard to reach by the 
embodied beings ” 

A devotee proceeds from to ultimately But 

until he reaches the highest stage of God-realisation by his intense 
devotion he has to show his selfless affection, love and devotion 
to his god who is manifested in some form representing the 
supreme Being at lower levels of Bhakti Marga The importance 
of Bhakti Marga is described in several places in the Bhagawadgita 
for the majority of common people who can pursue the path with a 
devoted heart and finally attain God- realisation which is attained 
by a Jnani, a Yogi or a Karma Yogi pursuing their own paths 
according to their temperaments and inclinations 

In another place Bhagawan says how this path of devotion is 
easy and within reach of common people and women who were 
debarred from the study of the Vedas 

^TsTR^sfq qrr Trfinr ii II 

c\ 

“They who take refuge m me, O Partlia, though born of the womb 
of sin ( such as the pariah ), women, Vaishyas ( members of the 
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trading class ) even Shudras (those belonging to labouring classes), 

they too attain the sapieme goal 

The iwnderful effect of exclusive devotion to God is desciibed 

in the following verses : — 

srfg 1 

\5 

^ ^ MurwPcf II II 

“ Even if the vilest sinner woi ships Me with exclusive devotion, 
he should be considered righteous ( a saint ) foi he has rightly 
resolved ( He is positive in his belief tliat there is nothing like 
devoted worship ) Speedily he becomes viituous and secures 
lasting peace, know it for certain, O Kaunteya, that my devotee 
never peiishes ” 

The exclusive devotion of even the vilest sinner transforms 
him into a saint as a dacoit was transformed into the 

inspired sage Valmiki, the illustiious author of the Ramayana. 

A devotee comes to know the real natme of GOD by intense 
devotion and love and then he enters into God ( identifies himself 
with God and thus attains God-realisation ). Bhagawan says : 

^ I ■m-H'm'JiT’iiRi i 

qr jdR’qv II II 

Through devotion he knoweth me in essence, who and what 
I am; having thus known Me in essence, forthwith enters into the 
supreme 

Self-surrender referred to in the verse 

'Tferjq' ^ ^ ii 

does not mean that a man should abandon his duties in life 
and sit idle After the self-surrender the devotee begins to feel that 
It is the loid who is functioning through his body, mind and speech. 
He feels that it is God who is doing everything using him as his 
instrument He deems this good fortune to continue to be used 
as a tool in the hands of the Lord He looks upon the whole 
universe as manifestation of the Lord and all activity as a divine 

sport He fares m the world as a clever and dutiful 

actor in this divine drama 


Hi 
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Significance 

Self-realisation escapes both good or bad Hence to follow 
perfection for Blissful Imperfection. 

Importance of Relativity 

A microscopic examination of the above verse will surely 
point out that it represents the Bhagawadgita, which is the 
universal Bank of all practical philosophy and religion Philo- 
sophy enlightens the rational principles of Perfection and Imper- 
fection, while Religion regulates imperfection towards perfection 
and confirms the polar guide to self-realisation Man is the mani- 
festation of the invisible Omnipotency of God, and conversely 
God is the latent Omnipotency of man. All diversity in the unity 
is the outcome of His will and it creates relativity in the universe. 
A correct understanding and grasp of the relative value of a situa- 
tion is the main factor in the critical judgment for its solution, 
and Sri Krishna has exactly tackled this subject of relativity 
to stimulate and energise the enervated Arjuna by constantly 
hammering upon him to discard delusive Imperfection and realise 
Perfection 

Imperfection of Arjuna 

The introductory discourse of the Bhagawadgita presents 
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Arjuna with the typical diemma of the sliorl-sightcd Shakespearean 
Hamlet, viz : “ To be or not to be is the question Aijuna deli- 
berates over the ethical, social, icligious and spnilual aspects and 
consequences of the combat tliiough his narrow vision, and 
decides to retire fiom the battle. All the pious aigumcnts he placed 
before Sri Kiishna to avoid his duty were dcfimtcly sensible and 
logical within certain limitations, but they wcie quite incapable 
of satisfying the omniscient Sri Kiishna. 


Perfection of Sri Krishna 

Naturally therefore, it was inevitable for Sri Krishna to 
magnify the impeifection of Aijuna and biing him to perfection, 
with the significant concept of philosophy and religion, and expose 
his personal incarnation to exemplify a concrete model for the 
possibility of simultaneous pci faction and imperfection in man. 
Eveiy now and then througliout the discourse, Sii Kiishna is 
harping upon the destructibility of body and the eternity of soul, 
and impressing upon Arjuna the control of destiny over human 
action Evidently it necessitates in carrying to one’s duty llie selfless 
attitude of “ Thy will be done ”, which becomes possible only 
after the self-realisation of perfection. It is essential theicfore to 
understand the “ wide gate of hell ” i e the entrance of Omni- 
potence in man, and ‘Narrow gate of Heavens ” i e the pathway to 
God The Bhagawadgita invariably proves supeiior to the Bible 
in contributing a logical and scientific explanation of these abstract 
gates In the New Testament, showing “ the wide gate ” to be tlie 
real scientific basis of psychology and the “ Narrow gate ” to be 
the rational and spiritual way to perfection Let us see how ^ 


Breathy the mediurn of Imperfection and Perfection 

In the case of electricity, there is the necessity of the medium 
of wire for its transmission to the radio, a bulb, fan or any other 
machinery Electricity is a matenal unmanifest energy 
which must be handled through the medium of wire by the living 
energy m man Electricity cannot work of its owm free will Such 
IS not the case with the spiritual omnipotency or God’s will God 
prepares a cycle m the human lungs with the inhalation of breath 
m contact the different organs of the body and assuming bodily 
imperfection calls Himself a man. After the working of the organa 
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the omnipotency gets disconnected with the body and resumes its 
perfection of God. 

Conscious Mind 

Thus God takes the impression of the material five elements 
through the five sensory organs of the human ' body with the aid 
of breath or inspiration, and becomes the conscious mind of man; 
i. e. the material impressions take the spiritual form with God. 
In the conscious working of this spiritual mind, these spiritual 
impressions again resume the material form with the aid of breath 
or inhalation. Breath has the limitation of the body and hence 
the past experience of mind which was taken by all the five senses 
has to be taken singly with words only in the conscious working 
of the mind in the waking condition of man. The connections and 
disconnections of God with the human body through respiration 
are going on with such a velocity that they cannot be demarked 
by the sensory organs and hence instead of demarking God from the 
body, the human mind gets the delusion of becoming one with the 
body and forces perfection of God to delude and assume false 
imperfection of man and that is why it is called “ the wide gate 
of Hell.” This is just like the state of our mind when we temporarily 
forget ourselves and becoming one with the cinema picture 
experience with delusion the pleasure and pain of the incidents 
on che screen. This same delusion of mind leads to the theory 
of Rebirth 

Subconscious Mind and Rebirth 

The conscious mind of this birth becomes the subconscious 
mind and causation of the next birth at the time of death, because 
the mind is nothing but the deluded God, just like an actor playing 
different roles in different plays at different times. Perfection is 
the vital essence of all the five sensory organs and the mind, and so 
at the time of death the mind along with these vital sensory organs 
seeks rebirth to fulfil its unsatisfied desires, but after self-realisa- 
tion in this birth, it has the choice to remain in perfection or again 
in Imperfection with rebirth at its own free will. Very often people 
ask: ‘‘ If the conscious mind is the sub-conscious mind of the next 
birth, then why do we not remember the past birth ? ” This is 
fallacious because these two minds are formed by different 
S G .22 
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f tv»n different bodies and so they are just like Ae 
organs of two ditterent 

different minds of two perso 

birth cannot remember the from Imperfection, 

how the mind can attain perfection and be iree trom imp 

Universal Mind and Salvation 

We have seen that &e medi^ of "Js^'^nected 

the transmission of electrical energy. _ _ j-„r„„nected and 

to a radio we can hear the singer, but if it is ^ 

attached to a bulb, it stops the radio Jnd, 

Similarly, if we disconnect our breath with the organ 

!rz:ect it with the name of God, Imperfecbon w.»e 

Perfection. Consciousness of God through breath is ^ 

and straight Gate to Heaven”. Every word is an 
power but aU universal words show the hrmted ma er p 
while the name of God expresses the Omnipotent ^ 

is why the Bible rightly says “ In the beginmng was ’ 

the word was with God; there was life in the word; everytoEg 

was created by the word ” Thus when the Omnipotency is attain 
one can simultaneously enjoy perfection and . . „ 

God through self-less action, and that is the propriety in ® 

Arjuna “ to remember His Name and fight on . Sri ris 
nsks Arjuna to control senses and set his mind and intellect 
Him, and for this he shows the medium of breath to drive a 
the Imperfection to Perfection, and this can be pointed out even 
from his definition of Divine courage ** That courage is 
which maintains an unbroken harmony between the mind, t e 
breath and the senses.” Spiritual power can be experienced only m 
the spiritual form of the five elements just like those in the dream, 
with the only difference that here the intellect is the witness to 
these spiritual experiences, while in the case of a dream there is 
no living witness. Dream is the working of the latent omnipotency 
in man and that is why we can experience there the’ conscious mm 
of the present birth, the sub-conscious mind of the past births 
and even the universal mind of the future births. The final spiritual 
experience of the universal mind makes a man realise that he is the whole 
universe Let me assure that I have not made this statement 
theoretically only, but this is my personal highest spiritual 
experience in life. 
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Superconscious mind and Perfection 

All the same even the above stage of the spiritual experiences 
of the universal mind, which is experienced with the rememberance 
of His Name, is not the Perfection, because there stands the duahsm 
and there is not the possibility of achieving authority over omni- 
potency. A cyclist is able to run the cycle on the wire in the circus, 
only with great practice; similarly with constant devotion man 
surpasses this stage of spiritual experience and leaving his imperfec- 
tion finds union with God and gets authority over the omnipotency : 
In this super-conscious state one can play the double role of per- 
fection and imperfection simultaneously and enjoy bliss equally 
in both, just like the well-known Prince Janaka in the past. But 
this state is absolutely at the Will of God : Sri Krishna says : “ I 
bless men with the guidance of proper spiritual path, by which 
they can approach me, but the ultimate realisation is dependent com- 
pletely on my choice : I enter into their breath and brightening 
their intellect, I banish all their ignorance with my omnipotency. 

Selfless Action 

Thus, we see that the remembrance of the name of God 
with breath forms a bridge of Perfection over Imperfection, 
connecting the two stages of Perfection, which stand before and 
after the respiration. Thus one can enjoy the Bliss of His name as 
well as the Bliss of self-less Action in Imperfection. This is the 
outcome of the whole discourse of the Bhagawadgita. If there 
had been no Sri ELrishna to stimulate Arjuna to action, certainly 
he was bound to take up arms, after a while, as per his inborn 
nature of a warrior; but that action would have led him to degra- 
dation in the cycle of birth and death. A ring-master like Sri 
Krishna would never allow his devotee to lower himself to such 
a degradation and that is why he presented himself on the scene 
as Arjuna’s charioteer and caught hold of the opportune moment 
of Arjuna’s utter despondency to initiate him in spiritualism to 
overcome his Imperfection and elevate him to His Perfection. 
When a man attains omnipotency, the whole universe becomes 
spiritualised for him and it is this stage when all philosophy has 
to leave behind its logic and accept empirically the hypothesis 
of abstract omnipotency or will power of God, empirically for 
the creation of the universe. Leave aside this hypothesis of OmnU 
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potency and the Bhagawatgita and all the past and present scriptures in 
the universe stand no where. Real faith, real knowledge, real union, 
real renunciation, and real self -less action are possible only in this 
final stage of omnipotency, and all the divine characteristics hke 
charity, non-violence, self-control, self-denial, truthfulness, etc., 
are only the by-products of perfection and not the means to 
attain the same, because they are part of perfection and hence 
incapable to take a man to perfection. The name of God alone 
spiritualises and leads a man to self-mtrospeciion through relativity and 
finally at His will, endows him with omnipotency, which is the 
ultimate goal of human life, and the same can be verified 
from the verse I choose as the nucleus, not only of the Bhagawad- 
gita, but all the universal philosophy and religions in the past^ 
present and the future world. Amen. 





41 


M. P. Joshi 


1 

o 

jftfer. ^ ^ 11 11 

The effort being made by the Gita Mandal to give a response 
to the call for universal peace by means of exposition of the moral 
of the Gita is laudable and is a great cause. I am, therefore, 
glad to contribute these lines to their noble mission of gratitude 
for the whole world. 

The Bhagawadgita is a precious jewel of knowledge of human 
affairs. Out of the entirety of the Mahabharata such moral values 
as glorious serenity of human life, explanation of the principle 
of purity of life itself, the abstract and concrete manifestation of 
truth and the model and progressive course of human society 
have come to light in the form of verses. That is Bhagawadgita. 
In short, it can be described as a heavenly message which propa- 
gates throughout this universe the religion of all nature by means 
of supreme upliftment of man. The miracle of transforming the 
course of life into a fully developed state through exquisite sub- 
limation has been accomplished through the discourse between 
the Lord and his disciple. 

The main question here is what is the extension and highest 
perfection of man and which is the path that leads to it ? The 
full presentation of this theme by means of practical illustrations 
has been achieved in poetic form. Every verse and every thought 
in this great book helps to invoke the eternal values in human life 
and thus acts as a deep mystical echo of the sound of moral philo- 
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Sophy by making clear the ical meaning of life. Wlicn the main 
idea is the faultless exposition to dispcise suspicion and doubtj 
it is not necessary to dwell upon the importance of a particular 
verse in a special way. Nevertheless c\ciy paiticlc of this moral 
principle carries the entire aspect of the glorious exposition of the 
original nature. Theie may be a dimension to it but there is not 
the slightest subtraction fiom the total qualities Just as a diop 
of water holds all the properties of watci, the meaning of every 
verse of the Gita is endowed with the lofty foicc of the principle 
of the whole dialogue Tliough tlic greatness of man is limited 
within the four corners of the universe, it moves on the earth in a 
human shape Similarly, the purity, splendour, greatness, vastness, 
reahty of the life-pervading stream of thought in the Gita arc 
not contained in any pardcular verse but all these qualities arc to 
be found in the body of each verse. 


Against the above background I am taking up a verse from 
this book which is full of advice that is essential to raise the status 
of man who by nature is a progiessive being. Man is God Man is 
the embodiment of the great soul born on the earth with action, 
will and power of knowledge. His frame reveals tlic unintenupted 
image of life s eternal principle His action is accom- 
panied by desire as well as knowledge, Avhich reflects his good 

Really speaking, the secret praise of the gi catness 
an t e mystic song of his progress is concealed in every formative 
change in his life Every human being is engaged in a struggle 
move in is enlightened world with a keen desire to experience 
his over-powers and hght through every action impeUed as he is 
If nnp ambitions to become ideal and self enlightened. 

cleirtoTTr of a human being it Lcomes 

is beino- Ol? “ *“5 own stature the instrument of his greatness 
music of opon In his movements is concentrated the s%veet 
hSht or Cr' 7^ throughout the universe At the 

temple of life on Hi x r ^^.turally leads to establishing the 
ofrestfortheGodwh ground Hence he becomes tire point 
will the Almighty universe In his form alone 

goddess which^htdomed .7'? That- 

ful and pmtror a T 

3 glimpse of the universe only 
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through the medium of man and with the help of knowledge or 

action and desire. The great ornament of nature is MAN but 

The rumbling of this holy and overall human inspiration does 
not reach the ears of man who is deeply lost in darkness and 
ignorance. He cannot simply grasp them. His eyes are incapable 
of seeing the light of the rising power of soul. The tiny pot of his 
selfish heai t cannot hold the vast ocean of knowledge that is nectar 
like. That is why he becomes the cause of the sad, impoverished 
and destructive appearance of the world though he is the leader 
of all holiness. Though he is godlike, man sacrifices his life in the 
deep and rotten gorge of uncontrolled desire by struggle, tumbling, 
engrossing himself m the perishable dream of happiness, and by 
clapping the wings of his idiotic ideas in the emptiness of utter 
ignorance This however is not his real self. That self a powerful 
beam of the soul is but thickly covered with deep slumber. That 
is why Gita has raised the solemn voice and blown the holy 
conch to awaken him. Dear Man ’ Get up ! Go and wander 
in the glory of self, outside infatuation and vice. Expand with 
speed and removing the bad odour of your ugly life make this 
garden of the world fragrant with the scent of the soul. You are 
God ! Gome out of the net of ignorance singing the strong hymn 
of pure life by concentrating on the soul. 

“ Know thyself as the occupant, the body as the chariot, 
the reason as the driver and the mind as the whip. ” Oh man! 
Drive such a chariot in divine light and divine speed and be 
prepared for the fierce battle against evil and sin in the world. 
Do keep your pure form of life under control Be aware • 

This is the lofty song of Gita. The fifth note has melody. 
By the blowing of the conch the emotional throbbing in the heart 
of the earth have been inspired with life. The eleventh verse in 
the 5tli Chapter which gives the beautiful message of self-puri- 
fication is indicative of the preciousness of Gita and so I am 
ti'^nng to expand it. 

wm I 
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This verse is the epic which directs us to the horizon of pure 
hfe. Lord Krishna is explaining to Aijuna the real natuie of the 
soul in order to help the rise of the sun of knowledge which -will 
remove the evil darkness enveloping the serene flow of nature. 

It IS true that all leligions have proclaimed the principles 
of holy discipline to dispel the evil of the body by great philosophy. 
If we however make comparison we find that Christianity, Islam, 
Buddhism, Jainaism, have all regarded the body as evil though 
the body itself must possess the power to remove die sin. This 
has not left any scope for improvement of the world. The perverted 
belief that pure life is difficult to lead is pervading tlie temples 
of all the rehgions The Lord however built the temple of Gita 
and proclaimed with victory the great voice which sets aside such 
beliefs “ Oh man 1 you are really inseparable from the soul 
By this slogan the Lord has reverberated tlie whole Indian scene. 
The Gita has smashed the dirty pots fuU of evil, let flow the 

streams of the good and took them up to the vast ocean of 
purified life. 

The assumption that the body is evil is destructive for the world 

an makes man devoid of action and vigour On the contrary, 

la tias echoed the notes of secret music by which the body 

<!rkni f- <^hbre The Lord has proclaimed the elevation of the 

to decieed that it is unreligious 

ornhLr ? from the universe. Wlien it exhorts the 

for the falc 'rT become leligious it leaves no lOom 

lor the false ideas about religions 

^ ^ , 

n ii 

contemplate ft” object'" 

That is the clear wa • pleasure This is hypocricy 

false conduct is dhoic^U^uT'' devotees. The meaning of 
is evident from the nir^ ^ aviour The cause of this behaviour 

human values and all tine ^ ^ V out to trample upon 
-g teder the bannefotLtSt' - "-d- 

a pity ! Thi<; hr.-. ^ 

person No ' No 1 Wickedupr^i-u^ fault of the infatuated 

Wickedness thrives in the world But it is not 
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’correct to say that world cannot live in the absence of such 
wickedness. The ignorant souls are awakened in the same 
manner as Arjuna was awakened from his misconception. They 
mistook as true religion the rampage which destroys the temple 
of life itself by firing the guns of desire on the walls of enjoyment 
and after their conscience was sealed within the clouds of false 
notions about what is duty and what is infatuation. Man who has 
become despar ate in the darkness of ignorance regards as progress 
what is exactly the opposite of it and ruins himself. He wants 
fresh and clear air, but his heart is breaking up under the impact 
of so many religious orders of different nations. Naturally he does 
not realise tliat the whole world is raising false hopes of prosperity. 

In these circumstances, the spiritual words which will 
remove the slumber of man who has become the orphan of 
the world, allow him to come out of all kinds of socialistic 
orders, evil deeds and sensuous life for a little while are 
to be heard through the godly song which invokes all 
purity. Let him belong to any country, or society but 
as a man let him come under the beam of light which 
flows from the words of the Lord. Let him not be a bee caught 
up in the narrow-minded Society, or a dried leaf in the storm 
of false national respect or a blind man having lost his sight in 
malicious religious dogma. Let him not be a Dhrutarashtra who is 
blinded by Maya. Let him become a pure uncontaminated seeker 
of true path Let him be Sanjaya Do not have a wicked heart 
of the lusty person if you have to purify yourself and the life around. 
Be a songster of the theme of sacrifice and benevolence. The purity 
should not be destroyed by addiction to vice but you should be a 
sage in order that the rays of knowledge dawn on the earth The 
sage is the support of what is holy in life. Let the sage in you come 
out. Your life is the life of such a sage and both you and the world 
around you will be benefited. Now we may draw the outline of 
man who is inspired with the fiery ideal and what he does and 
how he ascends to glory. 

Puntjf of Life means Purity of Soul : The common principle of 
the universe is ‘ life \ It is manifested by the difference betw'een 
death and movement From a stone to a wise man there is life. 
Life is a sacrifice made to take the imperfect towards perfection. 
The soul or living are not ordinary things but tliey are to be 
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recognised by the word ‘ JEEVAN ’ which is moving or going^ 
about by its own force. In this state alone, is to be found the 
difference between lifelessness and energy. Where thereisno Jeevan 
there is neither of these two Hence it is the main principle By 
discarding lifelessness Jeevan does not exist. Botli must be present 
when there is Jeevan Thus the purification of life is the first and 
final devotional song 

Action indicates life Absence of desiie glorifies the action. 
Life becomes greatest when sacrifice of attachment takes place. 
The disclosure of the universal soul is only the cxliibition of life’s 
purity. That is why sin or merit lies in action and freedom from 
desire and not in renunciation. Of course by renunciation hfe 
becomes gloiious i e. it is purified. For this purpose tlie woids 
“ for soul’s purification ” have been used in the verse. For the 
purpose of self-purification action, knowledge and desire aie all 
necessary Such man is the sage. We may develop this fmdier 
in the context of the verse 


The Yogi seems engrossed in action but there is no feeling 
as a doer The action is there but he is not the autlior. If tliere is 
no author at all how can any action have bad or good effect on 
body ^ This is the substance of the stanza. This exhibits the 
uniestricted activity of the Yogi as much as the purest form of the 
subject of action The sun rises and every one gets his light but 
for him there is no other position except to remain as he is He 
neither gives hght or withholds it Similarly, the Yogi with liis 
soul purified and full enhghtenment and knowledge remains 
m action He purifies the action itself by his own state. If human 
ate IS to ascend to this position the remedy must be highly purifica- 
tory and that is implicit in the verse The great ^eriLnt of 
emoving e ects in the action is related It is not only not desirable 
o discaid action for fear of partaking the defect but in each action 
there should be a purifying process 

occuf attachment 

of the deeH ^ towards a particular result 

tvutut ttt'lZ^Tf^h"^ Sinularly to enjoy 

in society The trend of tV,^ acknowledged as a viitue 

We can examine 1 u- ^ opposed to tlris. 
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Take sacrifice of desire for ultimate fruit of labour. Want 
of desire takes away the tendency to act. The doer is no doubt 
without desire but this feeling becomes dominating. That means 
the sacrifice of desire becomes his activity and another desire 
is produced which is again to be discarded. This process goes on 
for ever. It is not possible to be devoid of desire of any kind. 
Whether he leaves desire and enjoys the thing the fruit will appear 
before him. So here he has to cast away the pride of a doer. But 
here we come to the same difficulty as the process starts again. 
The question arises how to accomplish the task. Those who do 
not understand the clue to want of desire and simply dream of 
discarding the fruit are hypocrites or lose action itself. This leads 
to degradation of society. The person himself goes downward 
and drags the society along with him If he comes in the garb ofi 
a great soul or an ideal person the same picture of polluted society 
will be seen in this country. Today’s night of darkness is the^ 
follower of hypocricy of desire. Poor man ; without perfect under- 
standing or best knowledge he indulged in being free from desire 
and the result is that some haughty and some inactive persons are 
wrecking the purity and idealistic nature of society. It is, there- 
fore, essential to know what is meant by this Even big persons 
have tried to mislead the people and the whole of the country 
is today led towards evil. We shall do well to go into this 
aspect cautiously. The pretence of selflessness is growing and under 
the name of non-attachment we see people indulging in senseless 
religious labels. 

According to Indian philosophy non-attachment is a deceptivy 
and self- degrading tendency. There is no dearth of such lofted 
feeling in India that one is practising non-attachment while deeply 
imbued with pleasures of the organs. This is done in order to 
obtain a licence for selfishness, infatuation and sensuality. We 
clearly think that the thought of non-attaclunent occurs onh^ to 
the Nihilists. There is a fallacy in this ideology. To consider the 
performance of universe which is brought out by the absolute 
principle of the soul as useless or perishable and to become unattach- 
ed notionally is a sign of individual fall and social cril IVhcn 
one thinks of giving up attachment one has accepted the false 
notion that world is perishable. This hardens tiie belief that cvciy 
thing is senseless, worth lh^o^vJng away and dead and that tluTC 
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is nothing in the world which is eternal Shankar ach ary a said that 
Brahma is real and world is false, which means that tlic knowledge 
of Brahma as the world itself is false. Othcnvisc he would not 
have said that life is Brahma and nothing else. The world appears 
as liable to be destroyed \vhen it is looked at as an object of enjoy- 
ment and not in its true natuie It should be realised by the sense 
of life The devotee of non-attachment however takes it as dull and 
is not faithful to its true form wuth the result that he rejects all that 
is beautiful, peimanent and holy in the world. Wc totally i eject 
this attitude. For this ‘ renunciation ’ is the proper \vord. It makes 
the world pure 

Indifference : This is looked upon as something bad. This 
feehng is due to •want of it Without it self-interest and indulgence 
is growing in the pretext of non-attachment. From the ascetic 
to the politician all have turned to it. That is a mistaken attitude . 

Jlon-association : The word non-association must be noted. 
It is not the same as losing the -union The unlioly urge for union 
is to be given up and not the umon. This is self-denial The difference 
between lifelessness and vitality vanishes by tliis icalisation 
It develops the true conscience You may ask how self-denial can 
purify the world It tells you to look at the World as the incarna- 
tion of god and give up the urge for enjoyment and in this w'ay 
help towards its evolution Ramkrishna Paiamliansa has rendered 
the truth of this nicely. With his wdfe his relation was that between 
the subject and object of enjo}unent He gave up the desire for 
enjo-yment, made his heart pure and worshipp ed her as a goddess. 
Here she was not converted but he was He turned away from the 
■path of enjoyment What was to be enjoyed was made as that to 
be served What a greatness this is ! In Mahatma Gandhijis’ 
life the same thing happened and Kasturba became mother. In 
Puranas the story of Shuka reveals the same moral. Menka was 
sent to him by Indra to make him sensuous She made all bodily 
movement to attract him He was unattached When that could 
not serve he showed renunciation, looked her nude forms and she 
thought for a moment that she was successful He said tliat he 
would fulfil all her desires but she should give him first what he 
wanted She readily agreed when he begged to be placed in her 
ap an allowed to suck like her child She became motlier and 
ndra was defeated Such denial is wholesome By this the faith in 
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knowledge is strengthened. This only means that loss of union should 
be achieved by non-union i. e. giving up the sense of union. 

Now let see the desire. The man who is not after fruit attains 
non-desirability. Hence desire is not an attribute of action but the 
epithet of the doer. He does not become inactive. In that case 
inaction will be identical with action without desire which is 
fallacious. We have to achieve the goal. For this pure desire is. 
essential. The tenth verse in the chapter G also tells the samet 
We have to become like the lotus-leaf which does not become wet 
though holding water. This aloofness must be developed. Thir 
is most important in the traditional Indian way of worship. For 
this the egoism of doer must go. Over and above he must diret. 
his conscience, mind and heart to the soul. We have to be Satkama 
The Rishis were so. There should be keenness for the light of truth. 
Bodily, mentally and by reason the desire for union should go 
and the organs must be devoted to the act. 

When we do a thing we are unaware of its pure and exaet 
form. This ignorance is responsible for excessive labour or waste 
of time. The root cause of this is the expectation behind the acte 
The act will become more and more pure as the desire for the 
result diminishes. When this defect is removed the quality of 
disinterestedness grows Kama means evil desire. When the object 
is served without sense of enjoyment the desire is purified The 
senses become so expert in the doing that for the author, his mind 
and reason are unnecessary. To become selfless is to do the 
work most naturally. The very taste of the true form and action 
is to be sacrificed This is real renunciation and the author is the 
purest one To achieve this one must be in meditation even while 
doing a thing and he is not tied down by the act. Such man is 
Yogi and being devoid of any thought becomes a true devotee. 

The Yogi is to be a true devotee; otherwise he cannot enjoin 
himself with God in mind, body and heart. Saint Tukaram has 
raised the same voice 

«ftT ^ 1 

“ The noble devotion pleases God and the attraction of the 
world is given up ”. 

The message is the same here; similarly Dynaneshwar says 

'ER %% 1 i ?rr 1 1 



350 


STUDIES IN THE OITA 


Those who have surrendered to me in mind and reason do not 

think of anything as their own 

|Now we can see how according to the Vedas the conclusion 
is the same. To make life very pure and strong, sacrifice is the 
remedy. This does not mean abandonment of object but of tlic 
-thought of enjoyment. This is mentioned in Atliarvavcda. 

jif the life IS to become holy, puiity must enter. The mind is 
the mam factor in this. Without purification of mind there can be 
no knowledge of self or feeling of equality or balanced reason. 
In the Atharvaveda the pmification of mind is referi’cd to j — 

I? t ^ 1 

^ C >3 

i 

2ft ^ n n 

He whose mind is pure and elevated is Yogi. Gita preaches the 
same. The self-realised soul alone knows how to keep the mind 
balanced. The great and venerated are described as the 
learned who see everything equal. From the above reference 
^e can say that the realised soul lesoits to self-denial for attaining 
the knowledge of self. The man whose mind is wicked and imholy 
leads life without moral strength and vigour. Hence he cannot 
^become Yogi. The way to attain immortality is to make the mind 
strong and pure. The word ‘ BHARDWAJA ’ is most important 
in the above stanza It means source of strengtli. For purifying 
the mind food, prayer and sublimation are necessary. Food 
includes water, ghee, fruit and nourishment. If the conduct is 
pure and extremely righteous, food and water help to bring freedom 
from malady, which is threefold, viz. mental, intellectual and 
physical. The strength revealed by this freedom is that of the mind. 
Prayer makes all action and deeds truthful by means of strength, 
concentration, speed and direction. Life becomes rich and spiritual 
power is acquired In sublimation the taste is given up and realisa- 
tion comes. Waja means the triple strength and Bharat means 
infusion. 

The mind also becomes pure by meditation and concentra- 
tion and sweet language. Purification by prayer means giving 
all ego or self. The author of the deed is pure. Subsequently 
the realisation of soul is obtained. Adherence to truth must increase 
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through, a strong mind and bad company must be given up. Under- 
^standing is the fire kindled from Vedas. Evil thoughts must be 
sacrificed in the fire. If the faith in knowledge increases, bad 
thoughts and evil plans disappear. Such a person acquires the 
power of bringing to truth whatever is said by him. In the 12th 
iiymn of Atharvaveda this sort of prayer is related. The weapon 
of non-association will be used for cutting the seven breaths and 
eight knots The breath gives inspiration to the organs and intelli- 
gence and the mind makes them do good or bad deeds. The result 
is rise or fall. In the science of Yoga the cutting of eight knots and 
piercing of six wheels is described. The control of breath means 
control of organs. The control of organs does not mean complete 
closure but a curb on their inclination towards enjoyment. 

The outward urge of the^senses must be turned inward. 

■v C\ ’ N \ \ \ 

By pondering over the experience of enjoyment the attach- 
ment is developed. If this attraction is to be abandoned there is 
no point in dismissing the object. The process of thinking about 
the enjoyment must stop. The principle of denial must be imbibed 
in the heart. Then gradually with prayer and solemn meditation 
the defect will be removed. In one thing is to be 

remembered and that is the sign of taking away the association from 
the deed is to make the author absolutely egoless. By denial and 
knowledge he pierces through the eight wheels. Immediately 
a pure fluid is created within him which means that the main 
wheel is bloomed. His true conscience comes into play and he 
does everything without the least affection. Life and world are both 
•elevated. This philosophy is again narrated in Atharvaveda when 
the remedy for immortality is dwelt upon. It tells the man to go to 
the God of death by being a messenger of knowledge . and thriving 
•on equality which means conquest of death. One who accompanies 
the God of death as an equal and is himself beyond death. 
Nachiketa lived in the house of Yama and with knowledge comes 
back again on the earth for imparting knowledge. The Yogi is 
immortal. During life he is on an equal footing with the Lord 
of death and leaves the world when he desires and then be- 
comes free. Self-denial is a weapon in this process. This is 
also described similarly for worldly life which is compared to a 
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tree. The denial helps to cut down the branches of the tree and 
man is identified with self. This feeling is nothing but being 
completely interested in the welfare, happiness and misery 
of others Such a soul purifies the world in the same way as 
he himself was purified. He contributes to the other’s happiness 
but is himself aloof in mind and intelligence. That is he does not 
take the credit and he is dexterous in doing this As we have seen 
by purification of the deed the purity of desire, then its fulfillment 
and lastly its complete absence is developed. He is thus a free souL 

Today we are engaged m different experiments but the way 
of Gita will lead us to the ideal goal. Any other method would 
turn out to be a naked dance of evil tendencies. The young and old 
alike should adopt this way and should know the Yogi not merely 
as the son of God but the glory of the earth and the universe. 
This had been clarified as much as possible from the stanza 
quoted above. May God Krishna who protected the earth from 
Wicked Kauravas, who gave inspiration to Arjuna, and by giving 
him knowledge brought him to the front of battle also raise the 
sacred souls of this land and let all prosper. 


« 
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^ ^ ^ %'M ^ jMt qTifr II II 

The Gita, a dialogue of 700 verses, mainly between Bhagawan 
Sri Krisima and Arjuna appearing as STSsrpTs 25 to 42 in the 
of the Mahabharata is in essence a treatise on Philosophy. The Gita 
included in the of Indian philosophy along with the 

Upanisads and the Brahmasutras can be taken to be a guide to 
those who start in quest of God. 

Sayings of the Upanisads like “ snWT ^ 

1 ‘tim I. e. ‘First (m) all 

this ( ) was 3n?Tr alone , Nothing else existing’ — are clear and 

convincing enough to show what they ( the NiMPi<^q^s ) regard the 
world as having evolved out of one primitive principle, which they 
called STRqr ( as in above ), W as m ^ STRfk; ( 

) or as in ^ ^ ). 

Different Upanisads, however, describe this first principle 
viz STRUTT, or in various ways and words, thus creating 
at least an apparent ambiguity, if not a clear contradiction and 
therefore, there arose the necessity of the sayings of the Upanisads 
being properly explained and co-ordinated This was done by 
in his 

Between the period of the Upanisads and the Mahabharata 
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several systems of philosophy had developed, trying to reconcile 
such as ^ i. e. Do your duty : Give it up; 

and recommending a proper and an easier way to attain 1%:^^ 
or beatitude or Bliss Eternal — the goal supreme of human life. 

Once again, with a similar object in view, like tliat of 
viz reconciling and co-ordinating these various systems of philo- 
sophy the author of the Mahabharata inserted Gita in it 

The Gita lays emphasis on the viz or allowing 

freedom of choice to the tlie aspirant, as legards the means 
( path TR ) that may suit him It may be c^FT 

or any other, suggesting that all means that really aim at 
one and the same goal cannot be divergent or contradictory. 
The Gita preaches in brief that or is 

^ 'O "N 

the goal of Human Life, to which i e. Devotion to God, 
•and qrir, i e. actions performed, as enjoined by Him as one’s own 
for His adoration as he appears in all Beings, gradually lead. 
^Tien the reaches the final stage, he is free from all desires 

( fir V'ld ), when the mind controlled and 

concentrated ceases to act • ;fpT % - q - q T 11 

nnd when the becomes immersed in ineffable joy, seeing 

himself i. e his own Self STRiTT in and by himself ( ^ 

WT^TTFTrf^ 11 VR® )> realises the state as Bhss 

Eternal strafe %% II ), and gets no fall from it 

{ ^ 3TfiTfTnij%^ 

This IS the path which man has indefatigably to follow till 
ie reaehes_ his goa^^ f-tfeWfer ferife 

That State IS caUed^ik where there is absolute freedom from 

ny c of bdng in contact with i e. pain, misery, or 
sorrow. This is the goal. 

■readtl- ^danTe following verse for the 

^ raf -rnfir , 

image of everything in the 

a perfect Yogi. ” ^ pleasure or in pain is considered 
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Let the reader and student of the Gita be a TOT Let him 
act towards others as he would wish them to act towards him. 
Teachings and preachings of the Gita must be practised and are 
not to be simply read. 

* 4c 
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^ I 

FTR 5nFl(% II 11 

In the Bhagawadgita there are ten verses which show the way,, 
and means of obtaining peace of nund Amongst these, in my 
opinion, the verse which shows the leading and straightforward 
wa^, is quoted above 
It means . 

Seek His shelter alone with all your being, O Bhaiata 

( Arjuna ), by His grace you will obtain supreme peace and 
eternal abode. 

One must become conscious of the presence of God 
in all the levels of one’s attainment. The typical example of integral 
love is diat of the love of Radha for Krishna which was manifested 
in every phase from the spiritual to the physical This is what 
is meant by ‘ Sarvabhavena ’ 

For one who has not controlled his mind, there is no intelli- 

tn there the power of concentration or devotion 

Fnr ^ ^ peace for him who is without concentration 

i^or the one who is unpeaceful, how can diere be happiness ^ 

path to the follower of tlie 

purity of obtaining continuous calmness of mind or 

P mind The path of devotion lays down two principal 
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means for controlling the mind and senses viz : (1) Singing praises> 
eulogising the glory of the Lord and, (2) devotion to the Lord 
i. e. the idea that he is propitiating his Lord with his deeds. As 
enjoined in the Veda : “ Tanme manah shivasankalpamastu ” 
( Let my mind have good and pure thoughts ), one should off 
and on concentrate one’s mind on the Deity of his choice and 
propitiate tire Deity with pure thoughts such as my Lord is looking 
at me with a pleasing smile, is loving me, is placing his blessed 
hand on my head and is telh'ng me that I am Hjs and so on. In 
this manner when devotion to God becomes perfect, one attains 
peace of mind. 

3T ^ ^ 'j^iifrdTTrc^fifd ^ n (^-vso) 

He in whom all desires enter as waters into the sea, which 
though being filled is always motionless, attains to peace and not 
he who hankers after desires This way of attaining to peace is 
only available to those who are stable in intelligence. It is very 
difiicult to be availed of by persons of ordinary intelligence. 

He who abandons all desires and acts without any longing, 
who has no sense of mineness or egotism, he attains to peace. 

Such peace is only attainable by those who have renoimced 
the worldly life and are stable in intelligence. 

^ScTT TO II ( ) 

He who has faith, who is absorbed in it ( i. e. wisdom ) and 
who has subdued his senses gains wisdom and having gained 
wisdom attains to the supreme peace without any loss of time. 

This peace also is obtainable by only those intelligent 
persons who have subdued their senses. 

3T^: II ( ) 

He who is disciplined in action attains to peace well-founded 
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and firm by abandoning attachment to the fruits of his deeds, but 
he who is not disciplined in action and is attached to the fiuits 
( of his deeds ) is bound. 

The peace as described above is important from the view- 
point of him, who has perfected his method of work by abandon- 
ing attachment to the fruits of his deeds 


^ ttt II ( ) 

He who knows Me as the Enjoyer of sacrifices and austerities, 
the Great Lord of all the Worlds, the Friend of all beings, attains 
to peace. He who has a firm faith and behef tliat God is a kind 
friend of all beings i. e He bestows favours on all mtliout any 
expectation of return is benevolent and believes that whatever 
God does is for his well-being, attains to peace Such peace is 
obtainable by him who has absolute faith that whatever God does 
is well and good. 

wrf??r n ( ) 

The sage with subdued mind, who ever keeps liimself tlius 

harmonised attains to peace, the supreme liberation, which abides 
in Me. 

The means of attaining to this peace is only for those 
sages who have subdued the mind by controlling all its activities 
and have fixed their thought constantly on God. It is a difficult 
path for a common man 




^ He becomes swiftly righteous and obtains eternal peace O 
juna know you for certain that My devotee never perishes. 

^o^ship God with 

rtacot Tl„s method of attammg 

to peace is therefore difficult for a commou man 


I, ( <11^ <,15 ) 
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Knowledge is indeed better than the practice of concentra- 
tion, meditation is better than knowledge, the renunciation of 
the fruit of action is better than meditation; peace is attained to 
immediately on renunciation. 

It is very difficult to make the mind so liberal as to re- 
nounce the fruit of action. In the heart of hearts infinitesimal 
desires for the fruit of actions do remain. To renounce them is 
easy to say but very difficult to perform. One may give up one’s 
wealth, but to abandon the desire to obtain dignified status in 
society is a very difficult task even for those sages who have 
totally renounced the mundane affairs. 

Hence in my view the last method as enjoined by the Lord is : — 

mm I 

mm wironr ii 

It is the only straightforward way for persons like us who 
have no proper practice of concentration as is required in Yoga 
and have no proper insight in the way of knowledge. In this 
verse by the words “ tarn eva ” the Lord indicated indirectly 
is Lord Sri Krishna Himself and that is why it is enjoined, 
in verse 66 : mam ekam sharanam vraja ( come to Me alone for 
shelter ). When a person thinks that he is devoid of any means 
and thus becomes completely submissive, then alone he seeks 
earnestly for shelter of the Lord. By the word ekam ( alone ) 
the indication is that whosoever seeks shelter, not from other 
Gods and Goddesses, but from Me ( Sri Krishna ) alone, I 
shall release him from all the evils acquired by him during his 
innumerable lives This is the utmost supreme secret and final 
and decisive commandment of the Lord. By complete surrender, 
it is not that one attains to supreme peace alone, but obtains 
likewise the eternal abode of the Lord. Whereas by the means 
stated in the previous nine verses, one attains to peace alone. 
The surrender should be however with all one’s being i. e it 
should be unconditional surrender By “ sarvabhavena ” ( with all 
one’s being ) it is meant that a firm belief should be created in 
one that all his senses, mind, intellect, and the worldly things, 
wife, sons, wealth and landed property, all these belong to the 
Lord, and oneself is also the servant of the Lord for innumerable 
lives. This surrender does not envisage abandonment alone, but 
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implies complete surrender to Sii ICrislina of all the things 
mentioned above. Such a suriendci alone is the only means of 
obtaining “ tatpiosada ” the favour of the Loid j. c. His fasour 
and pleasure. The Lord, thcrcfoic, by his plcasuic does not bestow* 
peace alone, but entry into his abode also. 

I will conclude this discourse by elucidating as would suit 
the occasion, the surrender as mentioned above. Tiic makcre 
of Shastras have laid down six principles which arc enjoined to 
be acted upon by the seekers of surrender. 


^ Cv 


( 1 ) 1 e even if one is unable to 

perform the duties as laid down in the scriptuics, one should 
make a fiim determination to perform these. As soon as one gets 
up in the morning one should offei heartfelt piaycr to the Loid 
whose shelter one has sought for, “ O Lord make me do such 
deeds during the day as would please your heai t At night before 
going to bed, one should as enjoined by the Loid, surrendci all 
■^ese deeds to the Lord Sri Krishna “ tat kurusva madaipanam 
O Arjuna do that as an offering to me ( ix-27 ), 

( 2 ) : One should foisake such deeds as 

are agamst the commandments of the rehgion and scriptures 

c • -i ^ 2 A man should have firm faith tliat 

bn Krishna whose shelter he has sought for wall certainly protect 

im Because “ samshayatma vinashyati ” ( one who is of doubting 
nature, penshes ). 


Himself as “ Gatir 

amtheT ^ 1 * ^ ^ am the upholder of all beings. I 

a uronpr ° maintain them just as a bride selects 

of bride-groom) 

upL^er L L"" W the Lord as one’s 

Sl ma:;Ssrrv^tL"fr,t 

%r;r “ 


■"•s 
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( 5 ) sn?fri^#T: Off and on one should remember that 
one has surrendered everything to the Lord. 

( 6 ) : meekness, submissiveness. One should always 

be submissive and avoid egotism. One should not be egoistic about 
one’s achievements The Lord under His supervision is getting 
good deeds done through me. I am under His control. If one 
behaves like this, one will be happy. 

He is said to be happy whose happiness is under the control 
of Sri Krishna. 

Thus in my view verses 62-66 from thn 18th Adhyaya of 
the Gita are most important. “ Sarvadharman paritayajya ” 
is the utmost secret commandment of the Lord. Sri Ramanuja 
Svami in his Gitabhasya explains dharma as means All other 
means of attaining to the Lord viz charity, austerity, penance, 
sacrifice, counting the beeds, study of scriptures, etc. are not 
considered here, but the means viz. absolute unconditional 
surrender is considered as important 
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^r?:w ^ i 


I am confronted with the question which verse from the 
Gita impressed me the most, and it is indeed a very difficult 
question. The Gita indeed is an epitome of Hindu philosophy 
and scores of verses have become proverbial and are oft quoted. It 
^ s^ld that all the Upanisads are cows, tlie milkman is the Lord 
ris na, the calf is Arjuna, who is fond of nectar and he drank 
this nectar in the form of the Gita 


of Tt3i^^ summarises the entire range 

of Indian philosophy based on Upamsads. 

sAolars of various philosophical schools have diawa 

Eavll . ? , 1° O'"" viewpoint. The 

Bhakti mainly teaches Saguna 

has himself acc^ted AaToetoti^’'’™^ answering Arjuna 
Moksha T nva is an easier way of achieving 

is attdied m “Th" path of thosl whose mind 

Saguna Brahman ) and ^it*" irT^’’*’ perceptible i. e. 
great difficulty,” mllowed by human beings 'ivith 
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srsTOTT II II 

On this groundj they prefer devotion to any other way to 
final emancipation and say that it is the main teaching of the 
Gita. 

Another school claims that the Gita preaches renunciation, 
not only of fruit as has been popularly understood by the word 
but that of entire action known as ( They 

base their conclusion on a few lines like 

finrt i 

According to some, the Gita teaches Samkhya philosophy while 
others claim that it teaches Yoga philosophy But while trying 
to show that the Gita teaches only their philosophical thoughts, 
these scholars have ignored the warning given by Lord Krishna 
himself when He says, “ Fools say that Samkhya ( Karma- 
Samnyasa ) and Yoga ( Karma-Yoga ) are different, the learned 
do not say so, if one path is properly followed the result of 
both is achieved. 

PTwi^ Twiw Ff q1%PT: i 

II (K~y) 

And in the following verse he declares that he who sees both 
these paths as identical is the person who has properly understood 
the true principle 

mm ^ ^ ^ qwfii ^ ii (k~k) 

The final goal according to Gita can be achieved by follow- 
ing the path of doing one’s own duty with a detached mind 
without fostering a desire for a reward or frmt It matters 
little winch school of philosophy one follows This attitude 
towaids life was the main tiling wluch the Gita wanted to teach. 
This is known as Karma-Yoga. Late Lokamanya Tilak has 
brought to notice that this is the quintessence of the teaching 
of the Gita, tliough occasionally it discusses other schools o 
philosophy The situation in which the Gita was nanated 
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and Arjuna’s mood at that moment support his view, viz.j 
Krishna wanted to inspire Arjuna to do his duty with a detached 
mind without any consideration of the lesult which was obviously 
not good for he had to kill his own kinsmen and the Gurus. 
Krishna wanted to persuade Arjuna by impressing upon his 
mind his duty with a complete idea about good and bad results, 
based on a philosophical discussion. To prepare Arjuna for 
this difficult job Lord Krishna in 11-47 tells him that his 
authority extends to the performance of action, the frmt is never 
within his authority, so Arjuna should neither have a desire 
for a particular fruit nor he should exempt himself from doing 
his own duty. This verse thus contains the essence of Karma- 
Yoga and is not an advise from Krishna to Arjuna alone but 
it is a permanent guide for every individual whenever he is 
bewildered and does not know what to do. 

m 1 (2-47) 

11 

Hamlet s tragedy is the result of the absence of any such 
advice which would have preached him to do his own duty witliout 
the least consideration of its result. Arjmia could save himself 
fiom the critical situation because he listened to tlie advice 
of Krishna ^ to follow Karma-Yoga The entire discussion of 
philosophy is to tram his mind to become a Karmayogi This 
a vice of Krishna can be followed by everybody in everyday 
life and it is useful for all times to come. 


above verse emphasises that we are masters of action 
only and we are not to think of the fruit But it does not mean 

- , ^ the fruit of our action. Human activity 

IS always inspired by a desire for its reward and it is said that 
even a fool would not be tempted to work without any motive. 

not oct w'tl ^ven a fool or the dullest person would 

present age one would ffeltha" &e “d 

the afoiiaid verse is an ad by Krisnna in 

prcs'mt 'ig-e "Rnf > ■'Without content ot least in the 

Prc3-nt .-igc. But it is not lo Karma-Yoga can be followed 
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by all of us even after any kind of advancement of science if we 
think of the correct reason why Karma-Yoga should be followed 
as has been discussed in the 14th verse of Adhyaya 18 where five 
different causes culminating into the result of one’s action are 
given. This verse impresses me the most as it is the keynote 
for practising Karma-Yoga. The verse is : 

srfsnOTf ^ i 

C "V 

The five causes described above are ( i ) The place of 
action, ( ii ) The person who acts, ( iii ) the instrument with 
which he acts, ( iv ) other elements and activities that help him 
and finally, ( v ) destiny. 

If these causes are not taken into account there is a danger 
of one giving too much importance to one or the other of causes. 
If he considers that the Karta or the agent is the most important 
factor he would attribute the entire credit of success to his personal 
merit and ignore other factors and would say, 

3T^ w =^TqTFifr i 

f^si II ( 

which meant that whatever success he achieves is the result of 
his valour and wise men should always depend upon their valour 
alone. And at the same time such person may say that the 
brave should not take into account fate or destiny for it is only 
a solace for the weak in times of difficulty. 

This attitude breeds arrogance and the person supposes 
himself as the Lord and says, 

“ I am the lord, I ( alone ) am enjoyer, I am perfect, 
powerful and happy and there is nobody who is my match 

This attitude towards life called as by the Gita 

may be justified on the part a person during the days of prosperity 
but tlie moment he is confronted with a failure he has not the 
courage to face it. The reason for the lack of courage lies in his 
indifference towards the simple fact that many causes mentioned 
in the verse above jointly operate in producing the result; and 
his failure may be a result of one of tliem. It is possible that 
that is beyond his control- It is possible tliat destiny, the fifth 
cause might have conspired against him. If tliis fifth peiccptible 
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factor is not forgotten, success would not intoxicate nor failure 
dishearten him. 

This equilibrium of mind is achieved with penance by 
controlling the senses and mind and such person is called 
and Even in case of a staunch devotee this stage is 

achieved by transferring the responsibility of any action to 
God, and he can stand any result good or bad with a 
calm mind These two kinds of persons following different 
paths achieve the same serenity of mind and hence description 
of both Samkhya or Yoga in the Gita is identical. lYlien once 
this stage of mind is achieved one wins over passion and anger and 
can follow Karma-Yoga with a steady mind But this state of 
mind is very difficult to achieve by penance and hence styled 
by Krishna as a difficult way. But the easier way he 
has given us viz complete faith in God and transferr- 
ing the responsibhhty to God has now become the most 
difficult way to achieve the equilibnum of mind In this age 
of advance in science the values of life and faith have changed 
and the aforesaid way may be thought by many as a lame 
excuse, and there is every possibility of their thinking that 
the advice of the Gita is not applicable in the present days 
and one is hkely to ignore it as is many times done at pre- 
sent But to me the aforesaid verse rightly speaks of the 
preaching of the Gita for the common man. He should, there- 
fore, take into account that the desired fruit is not the result of 
Dne’s own action alone, but is a result of combination of several 
causes, one of which is entirely beyond our control and is imper- 
ceptible. We may call it fate, accident or God’s Will, call 
it anything but never forget its eidstence. 

The story of a young girl who topped the list of 
successful candidates in the S S. G. examination in one year 
would bear this out. She stood first among hundred thousand 
candidates and she could have boasted as “ who can compete 
me . But she declared that her grand success was due partly to 
Eer destiny as her colleague who had invariably surpassed her 

m previous examinations fell ill a short time before the 
examination. 

story of Mohamad the Prophet who was saved of hU 
11 e by the spider s web knit by the insect just after he concealed 
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liimself in the cave also bears out that destiny is a factor which 
must not be forgotten. Destiny, however, is not the only 
factor which determines the result and we would not be justified 
in leaving things to fate thereby neglecting our duties. There- 
fore, duty must be done after full consideration of all this and 
hence without consideration of the fruit. 

The verse, therefore, impressed me the most as a guide for 
the common man in his struggle in life so that he may adopt a 
philosophical attitude and face the facts boldly. 
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wwr ^wn II ^<!:-\^ ii 

cfTT^ ^RTT I 

idcSl^Kk4"<l ^WR II II 


Every verse of the Bhagawadgita has its own significance 
and to delete any one of them creates a gap. That portion of 
the Gita would appeal to us which best suits our bent of mind. 
The Bhagawadgita which embodies a universal message of peace 
and pi ovides the only hope for the afflicted mankind is a reservoir 
of philosophical and leligious gems that stand unparalleled and 
like Sindbad the sailor one does not know which to pick up 
and which to o^t; for all are equally inviting That a 
paiticular verse is chosen does not mean that other verses are 
ess worthy. One s temperament, training, ideals, one’s envir- 
onment, in a word, one s station in life contributes to one’s 
appreciating a particular verse most The verses which appeal 
to me most are quoted above 


They mean “God dweUs in the hearts of aU beings, O, Ariuna, 

“"r® as tho;gh they 

I h rr ? ™to am alone for shelter 

and everlasting abode supreme peace 

cthi Jl'and rX“ profound metaphysical, 

ctlncal and rehgmns Unths brought out in a succint form, edror^ 
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US to surrender ourselves to the will of God culminating in a 
divine assurance that by His abounding grace we will attain to 
peace that abides permanently. Let me make this statement 
more clear by entering into a detailed analysis of the meta- 
physical, ethical, and religious aspects of these verses. 

We will at the outset discuss the Gita-teaching that God or 
Ishvara resides in the hearts of all beings. For that purpose we 
shall try to understand the nature of the universe itself. The 
universe we take to be a hierarchy where all qualities are arranged 
from minimum to maximum. In the order of the universe there 
are scales of all qualities so that at one end of a particular scale 
we have that quality at its minimum and at the other at its 
maximum In fact the two extremities where the minimum and 
the maximum are situated are away from our sight because 
what we experience is always mainfest-in-the-middle ( oZj'4'd'^str ) 
with both the ends gradually receding into the unmanifest 
( ) The mathematical meeting place of them both 
is one and the same for they meet only at Infinity. At Infinity 
any quality on the scale is no longer traceable for in becoming 
Infinity it has ceased to be a quality. Qualities and relations 
have their sway only in the empirical world and the Absolute 
IS free from all qualities and relations. It is an accepted truth 
in the Absolutistic metaphysics that the Absolute is not to be 
identified with God. Where then in the above mentioned 
hierarchy will God be found ? God is found at one of the two 
ends of the series and is one degree remote from the Absolute. 
Even to say that God is one 'degree removed from the Absolute 
is an artificial way of putting things for the universe being a 
continuous series abhors any spatial or temporal gap between 
God and Absolute. Thus in God we find maximum truth, 
maximum goodness and maximum beauty, in a word, maximum 
of all values. This is Ishvara or Saguna Brahman and it is witli 
reference to this that God is found in the heart of every being. 
God and all other things are situated on the same scale be it of 
truth, goodness or beauty or any otlier conceivable quality; 
He representing the maximum quantity of that quality and the 
things standing for tlie intermediary links. And thus God is 
present in everything for a common quality rims through God 
S G. . .24 
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and beings. However little amount of that quality a thing may 
have it still finds its place in the series and thus God and all 
beings are irrevokably linked up. 

Again God is immanent in all existence. Just as a string 
which runs through a necklace brings togetlier a multitude of 
pearls and the whole thus formed results in a beautiful symmetry, 
God brings harmony to bear upon the bewildering variety and 
multiplicity of things so that the whole system presents a wonderful 
coherence where everything has its own appointed place. But 
the impression that is given is not that of independent pits bound 
together by an extraneous principle, God, who remains outside 
the system as a disinterested relator Had it been so the picture 
of the world would still have been a coherent whole with God 
standing face to face with this coherent system. But here as 
God stands outside the system the coherence would not yet be 
ultimate On the contraiy, since God as a vinculum snbsianiiul^ 
is really Himself the underlying or cohering principle, tius should 
be taken as the highest form of coherence. Just as an individual 
flower m virtue of its peculiar position cannot ‘ comprehend ’ 
the whole gailand but the Sutra being the unifying pnnciple 
would ‘ comprehend ’ it; so too the individuals in tlie coherent 
whole cannot know the ultimate coherence which for them is 


opaque and. cannot be seen through while God, Himself the 
cohering principle and self-conscious being knows that ultimate 
coherence which for Him and for Him alone becomes ‘ trans- 
parent’. The ultimate coherence is opaque for the individuals 
as they cannot know it being themselves parts of that system But 
were tliey to be torn away from the system they might know it 
as the other ( and here coherence ceases to be ultimate at the 
emergence of this duality ) m the same fashion as a cosmonaut 
‘^s-’^th as the other from his spaceship which view 
orbidden to ^m when he is on the earth forming a part of it. 

of PV heart of everything He is the essence 

naturam^ ^ ^ energising principle or the nafura 

in Leibenitzia^ that God is everywhere and 

m Leibenitzian language there is no empty space where God 


in the verses to the ethical truths embodied 

the verses we have chosen God is here described as revolv- 
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ing the machine on which all beings are mounted. This He 
does by wielding his power. The word which is used for power 
is Maya indicating its mysterious or inscrutable nature. Now 
power can be assigned to God only as He is Saguna. Again 
revolving others is a kind of relation and involves the one who 
revolves and the one who is revolved; and only Saguna Ishvara 
can enter into relations. 

Here the whole and sole activity seems to be assigned, by 
the word to God and the beings are helplessly revolved. 

They are passive creatures and cannot go against the will of 
God. He is omnipotent and Himself does everything, while 
man is merely an instrument ( ). As expressed 

beautifully, we are a pencil in the hands of the divine writer or 
the flute of the divine musician. In the words of Otto, the God 
of the Bhagawadgita is a God of pre-destination He has already 
willed the future and the whole arena of our activity exhibits 
a cosmic puppet show with the strings pulled by that divine 
Sutradhara He has complete foreknowledge of the events to 
come. Numerous instances are strewn in the Mahabharata to 
emphasise that things are predestined. Thus we find many a 
character giving vent to this conviction e. g. Shalya, for his having 
been compelled to join Duryodhana consoles Yudhishthira by 
saying that the Pandavas were sure to win and the Kauravas 
doomed to destruction; for who can prevent or alter the course 
ordained by fate ? Again do not Kilshna’s words of assurance 
to Draupadi testify to the theory of predestination ? Krishna 
says : My words shall stand though any impossibility were to 
come true The great catastrophe of the Kuru war would not 
be averted because Destiny has worked itself out in spite of 
human effort. 

This kind of determinism which we may well term divine 
detei'minism denies all freedom to a man. But we can understand 
dmne determinism in quite a different sense. By postponing 
for a while the discussion of individual’s freedom we will fiist 
note the meaning of the concept of determinism. That an action 
is determined means it is a result of tlie heredity and the environ- 
ment of a person. All objects capable of being tliought of can be 
satisfactorily classified into these two They fall into the cate- 
gory of liis hereditar)’^ equipment or the cmironmcntal influences 
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in which the individual lives, moves and breathes his last. Thus 
an action is a joint product of heredity and environment, the 
quahties received by way of heritage and an environment oT 
some kind or other where the operations take place 

Now means mounted on a machine. This 

can well be compared with our hereditary equipment Any 
machine has got to be operated in some environment and if God 
is revolving the machine He is the environmental influence. That 
is the same flung as to say that the machine of our heredity is 
working in the divine environment. But flie verse teaches that 
God is revolving the machine and this environment is so power- 
ful that we should better talk of divine determinism than divine- 
environment. Again theoretically though there are infinite ways- 
of reaching Brahman, the Gita upholds the moral path The 
moral path leads us towards the moral ideal. Now God const!- 
^tes this ideal as we have already seen that it is in God that the- 
Good is situated . To be moral means going nearer the moral 
1 eal or ^proximating God. Our moral actions are directed 
^vards God-reaUsation, they are determined by that ideal. 
This IS another way of saying that there is divine determinism 
Coming to our topic of individual’s freedom we see tha^ 

universe hierarchises all things, conse- 
offrerf "^’'^ius'ng freedom also and thus yielding degree 
rf freedom The highest freedom is in God and die Lie any 

in becomes. We aie 

fLdom r* empirical freedom for the leal 

mem whetf"'’“r our environ- 

is fieedom on[ ^ cultural or any other. But diis 

found in r / eompaied with the real freedom 

by beimr « directed to be really free 

praveTwLh r 'T *he celebrated 

sensory and m iiBpiring all our actions including' 

mid this is the” becomes God’s will 

meeUng in Infcit^^hrH*'^' asymptotes 

rrar arr ^ u ’^stance between the two expressions 
grants freedom to the indi^dual- 

to God disanni- ^ ^*^flividual freedom is surrendered 

or ^Scs s: 

the already formed confluence of 
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•epistemology and metaphysics. In God, the highest Truths 
real essence and Supreme Goodness meet 

Thus far theoretical ethics. Practical ethics which is realisa 
tion of this triune unity devises ways and means for that. This 
leads us to the realm of religion. The supreme teaching of the 
verses in this connection is to resign ourselves to the will of God. 
He is the ultimate refuge and so with one-pointed and unswer- 
ving devotion we have to submit to Him. Self-surrender 
( or j^tv;uih|% ) constitutes the chief plank on 

which all devotional philosophy is constructed. This 
is jdescribed as having six characteristics : a firm resolve to 
accept only those things which are conducive to God-realisation, 
avoidance of those which come in its way, ardent faith that He 
is the Protector, and consequently acceptance of Him alone as 
the ultimate refuge, complete self-surrender to Him and a sense 
-of helplessness. Here a devotee is gradually purged of all traces 
of individuality. In Kantian terminology this is Good Will 
where the will though still subject to the solicitations of the 
flesh rarely falls a prey to them. As he advances his love towards 
God becomes so all-absorbing that it is rightly termed or 

by attaining to which he reaches the stage of 
Holy Will where the will is no longer subject to the weaknesses 
of flesh. The express the same idea in exquisite 

terms . He becomes veritably immortal, there is ‘ simul- 
taneous and complete fruition’ of all his desires, and so grieves 
for nothing He transcends all pairs of opposites and becomes 
the moral standard for he then is the perfect embodiment of the 
Categorical Imperative. He attains to supreme bliss. This 
he cannot achieve by self-effort alone but stands in need of God’s 
grace which is showered on those whom he * elects’. The Gita 
proceeds further to point out that after this the devotee forthwith 
enters the Absolute. There is no return from it for that is his 
permanent abode 

In short, these two verses teach us to realise the cardinal 
values viz : epistemologically to attain to transparent coherence, 
metaphysically to become one with God, ethically, to become 
His %vill and from the point of view of religion realise this trinity 
here and now. 


jjt jfc 
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^fiTWT5=^rERTt ^ cTFIKM II II 

^flRwi+ils ^^l^^lirKk^rji I 

^ ^ ^ ^ : 1 1 1 1 

To my mmd tliese two verses are the most important ones in 

the Gita as they give in a nutshell the gist of the preaching of 
the Gita. 

The literal meaning of the verses is : 

1. Oh, Arjuna, be thou a ‘Yogi’ as he is greater than the 
ascetics ( persons observing austerities of body, speech 
and mind ) greater even than the learned or wise and 
also greater than the devotees who worship God by 
Vaidic Karmas or rites. 

^ Pf ^ tny opinion, the greatest is he who has 

an i and love and %vho worships me with his inner self 
nn‘rgcd in me 

In these \ crscs the Lord advises Arjuna to be the best among 
the Icogis. 

In order to understand tlie purport of these verses one must 
kno-- ihr* meaning of the word ‘ Yogi 

‘ practises ‘ Yoga But what is meant by 

in 'j * remembered tliat the word Yoga is used 

than hundred verses in the Gita. 

n}mo}ogicaI meaning is ‘'that which mins”, to 
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join. That which joins man with God is ‘ Yoga Thus Karma- 
yoga, Jnanayoga, Bhakti yoga and Dhyanayoga are the four 
paths that lead men to God. But the word Yoga is defined in 
verse 48 of Discourse 2 as Evenness of mind is 

called Yoga — Equilibrium is Yoga. 

In verse 33 of Discourse 6 Arjuna says, ^fts^ 
sft^: i. e. the Yoga of equanimity or evenness 

taught by you. Some say that the word is defined in verse 50 
of Discourse 2 as i. e. skill in action is Yoga. 

In my opinion the expression means ‘ Evenness in action is skill. ’ 

The former interpretation is redundant as 
the word is already defined in verse 48 of Discourse 2 as 
mentioned above. 

The next point to be considered is what kind of Yogi does 
the Lord want Arjuna to be. In the 1st verse selected by me as the 
most important one, the Lord states that a Yogi is greater than 
a Dhyanayogi, he is even greater than a Jnanayogi and also 
greater than a Bhaktiyogi. The Yogi meant is therefore the Karma- 
yogi. 

This inference is supported by verse 48 of Discourse 2. It 
begins with the words ‘ Do perform actions 

by~^being steadfast in Yoga ’ Again in verse 47 of Discourse 2 the 
Lord tells Arjuna that he must not attach himself to ‘ inaction ’ 
R % Again in verse 19 of Discourse 3 the 

Lord enjoins Arjuna “ Always perform action without attachment 

^ ^ ^ ^nrr^ li” 

Thus a Yogi according to the Gita is a Karmayogi i. e. 
one who practises Karmayoga which is declared to be superior 
to^Karma—Sannyasa in verse 2 of Discourse 5. 

‘ Yoga of action is superior to renunciation of 

action. ’ 

In fact, the Gita teaches Renunciation 

while performing actions and not t Renunciation 

of actions. What is to be renounced is egoism, the idea that I am 
the doer ” and also the desire to get the fruits of the actions. 

Again the Lord states “ Do perform your bounden duty for 
action is better than inaction and none can live without doing 
anything. 
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¥PrtT2TT^ ^ ^ ^ ii ( ^-^ ) 

The next question is what is meant by bounden duty ? The 
Lord has given out in verse 41 of Discourse 18 that the duties 
of different persons are determined by their inborn qualities. 

and Then the Lord tells Arjuna that his inborn nature will compel 
him to do what he thinks he would not do out of egoism His 
resolve not to fight would be futile. 

T ^ Tn=q% 1 

11 ( ) 

A Yogi says the Lord is not affected by the works done by 
him as he identifies his self with the self of All by conquering his 
senses. 


i^T^rfer: i 

JT n ( ) 

Again the Lord on one occasion asseits that tlie Karma- 
yogi whose mind is perfectly balanced secures emancipation 
rom births and deaths as he rests in Brahma which is spotless 

CiYtri * 


5i5 tfer- %Tr OTft JT^; | 

?rJT ^ ferai: n ( ) 

^ God and 

to the Divirif^ ^ who thus raises his existence 

who malfp? W unifies his consciousness with His and 

natme is the Higher Yogf ^ reflection of His perfect 

falls to his^lot*?^ ” 1 ** •° Prom action but to do any work that 
remain calm, sflU an^fee 

beine attacrprf\°^ ^ declares that a Yogi not 

and gets everlasdngtaTilCf happiness in the self 
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^ w^>mrnwr II ( ) 

Keeping his mind balanced under all circumstances and even 
controlling his senses the Yogi attains peace culminating in Nirvana 
i. e. emancipation 

It must, however, be remembered that a Yogi has not to give 
up food, sleep or play; nor is he to indulge too much in these. Every 
movement of his must be regulated. 

^ II ( ) 

1^1 II ( ) 

In short, a Yogi is Sf^^^c^pfl' and i.e. outwardly he 

enjoys the pleasant contacts but inwardly he is attached to 
none. The Lord has therefore said : — 

^ ?rf3Tr^rMr ^ f^rfe i 

^ II ( ) 

Yoga and Sannyasa are one He cannot become a Yogi who has 
not left off planning and scheming. The Lord further says : — 

pr ^ ^ ^ 3T>ft m. W { ) 

The Yogi who reahses that whatever is pleasure and pain to him 
is alike pleasure and pain to others, is considered to be the Highest 
Yogi. The Lord also describes such a Yogi in one of the verses : — 

TT^ft R ffr ^3Tra^ I 

•o 

^ ^TRT RRT ' II ( ) 

In my opinion, the best Yogis are those who worship me by fixing 
their mind always in me, with supreme faith With respect to 
worship the Lord says in the final Discourse . — 

RR. ^ cRT^T I 

A man attains perfection by worshipping, by the performance of 
his own duty, the supreme Being from whom all beings have 


tr-‘ 
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evolved and who pervades all the tilings in the world. 

The Lord on ce more says in 

^ ^ 

o -NS O 

5[f^TWT I 

*v 

qx FTPHT^ 11 ( 6-'^6 ) 

A Yogi rises above all the meritorious fruits of (1) the study of the 
Vedas ( 5rFnT = learning or wisdom )(2) sacrifices and gifts (^ = 
worship in accordance with Vaidic rites ) (3) austerities ( = 

Penance ) and thus he attains the supreme Piimeval Abode. 

Before concluding this essay, I may point out that the Loid 
has in three verses advised Aijuna to be a Yogi In verse 50 of 
Discourse 2 He says— 

Devote thyself to Yoga, as skillfulness lies in keeping equanimity 
of mind while performing actions. In verse 46 of Discourse 6 as 
stated above the Lord enjoins Arjuna to be a Yogi, 

1 

'O 

Therefore, be thou a Yogi and lastly in verse 27 of Discouise 

8 the Lord insists upon Arjuna’s being steadfast in Yoga at all 
times 


Not only that but the Lord, Arjuna and also Sanjaya have 
declared in three verses that Yoga is the theme of the Gita. On 
one occasion the Lord says— 


^ TRIT jffir. 


^ ^ ^ II (Y-?) 

which devotee and friend, the same ancient Yoga 

Which IS the Supreme Secret. 

Discourse 6 tflS^ 

^ I, 
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By the grace of Vyasa, I have heard this Supreme and most secret 
Yoga revealed personally by Sri^Krishua, the Lord of Yoga. 

Last but not the least, the words — 




( Dialogues between Sri Krishna and Arjuna regarding practice 
of Yoga based upon knowledge of the Supreme Self pervading the 
whole universe ) repeated at the end of every Discourse 
more or less as a burden of the celestial song, lend support to 
the assertion that verse 46 of Discourse 6 gives in a nutshell the 
main preaching of the Gita as in it tlie Lord enjoins Arjuna to 
be a Yogi i.e. A man performing the duties cast upon him by birth, 
environment and natural propensities with a balanced mind 
without caring for success or failure, pleasure or pain, or gain 
or loss and as offerings to the Lord. 


* 
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O •s 

^ II 'iV'R 11 

^ Ijf^. ^l^'^lPl'dr I 

^ ^TT?^ II II 

The first three verses of the 16th chapter of Bhagawadgita 
enumerate 26 endowments of a person who is born with divine 
nature. I have selected from these verses tlie 2nd and 3rd for 
the purpose of this article 

These 1^0 verses contain 17 endowments ( out of the 26 ), 

Trmim 1 1 TratA, Absence of Anger, Renunciation, 

Compassion to all creatures, 

fiZ Ltf"Z e’ Poihfude, Runty, Freedom 

Jiom malice and Avoidance of excessive pride, 

and organisatil gnp of unrighteous persons 

tariousTer^^^^^^ bay ; corruption and 

upp^moTand ! t-"es are 

national or mteinationar“|oUbXs^“anr^~f 
exceptions and thev caii a ^ ^ statesmen are no 

and blessings of religious dignTtarief to 

nefarious acuvities There is no ri r a* 

inere is no defender of faith, truth or justice 
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in this world; kingdom of heaven or of love and righteousness 
has been receding farther and farther from human expectations; 
callousness, cruelty, conflict and violence have not abated in the 
least; they have only changed their faces. 

Humanity has been consequently groping tremblingly in 
dread and darkness, in unrest and uncertainty as it did about 
two thousand years ago. To root out the dread, to give the light, 
to tranquilise the mind and to assure humanity of physical and 
mental security is, in the first instance, not the work of men and 
women of ordinary calibre. Only those persons who are born with 
divine endowments or who have through patient effort developed 
these qualities will first do this work and none else. But once they 
start it, others will follow suit. And this is why I have, for this 
article, selected from the Bhagawadgita the two verses mentioned 
in the beginning. 

I shall now discuss seriatim the 17 endowments of qualities 
which are incorporated in these verses. 

1. Non-Violence : The principle of non-violence, whose 
ancient preceptors were the saints and sages like Mahavira, Buddha 
and Christ and whose modern advocates are Tolstoy and Gandhi, 
is a natural concomitant of love, the indestructible principle of life. 
Love is the cementing material between life and life and as such 
it eschews violence. Everything that exists has urge for freedom 
of action but the freedom is modified by a restraining force which 
is called love in relation to animate beings while it is termed 
attraction in the case of inanimate ones. So freedom of action 
tempered by love is the universal law or divine law of life as free 
movement controlled by attraction is the universal law of matter. 
In the last analysis life and matter are the same, for the universe 
consists of one substance, life and matter being simply two 
manifestations of its urge and their outward difference being only 
one of form and arrangement. And their laws are also funda- 
mentally identical. 

Love and non-violence together are like the two sides of a 
coin. There can be no divinity where there is no love or its 
complement, non-violence And there will be no enduring 
peace and happiness for mankind until mankind has accepted love 
and non-violence as the way of life. Love and non-violence 
constitute what is called mutualism, and mutualism must be 
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practised to its maximum for highest possible attainment of 
individual and collective happiness. The universe, if it is to be 
called a machine, is an exceedingly beautiful and automatic 
machine and it can set itself right through continuous mutual 
actions of its various parts, that is, through love and non- 
violence. The saviour of humanity must be non-violent in 
thought, speech and action. 

2. T 7 Uth (Truthfulness) : This is, like love, another 
indestructible principle of life All else may fade and fail, but 
truth and love shall never. If, as some fear, they will perish, 
the whole world will perish, but in fact they never perish. Both 
the principles are most formidable things on this earth. Truth- 
ful character is the world’s most precious value. It, like love, 
holds the field when everything else may give way. History 
testifies to this statement. The records of religious, social and 
political reformations and revolutions bear witness to the fact 
that It IS only truth which brings to mankind real and lasting 
victory The world will be finally and permanently delivered 
from unrest and unhappiness only by persons who stand for truth 
accompanied by love and non-violence 

3 & 4. Absence of Anger, and Renunciatton : In order 
to attain to the highest degree of non-violence and truthful- 
ness, the emancipator of mankind must forsake anger and 
accept renunciation or self-sacrifice as the guiding principles in 
all his undertakings For anger ( as the Bhagawadgita itself puts 
it ) gives rise to bewilderment, bewildeiment to amnesia ( loss 
of memory ), and amnesia to dementia ( profound incapacity 
or destruction of intelligence ) . A person overpowered by anger 
becomes obviously blind to truth and is inclined to violence 

The liberator of humanity must hence, be free from anger. 
Similarly self-interest comes in the way of his right perception 
of things and perfect compassion to others So he must renounce 
self-interest and accept the principle of self-sacrifice. Hot- 
tempered and selfish persons have been found to spoil a work 
in their hands, small or great, which would have borne, in the 
hands of peaceful and unselfish persons, great fruits 

5. Tranquility : A person who has freed himself from 
anger and self-interest possesses necessarily a tranquil tem- 
perament for he has demolished the very basis of perturbation. 
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Tranquility, serenity or calmness is a necessary adjunct to the 
balance of mind which every person who is righteous and aspires 
to bring lasting peace to humanity, must attain. He can acquire 
it only when he is in tune with the workings of the universe or 
reality. And the certainty that he is so attuned comes when 
both conscious and subconscious spheres of his life are harmonious 
-with reality. All systems of religion and philosophy have been 
•endeavouring to bring this integration to man. 

6. Abstinence from Calumny • Calumny is an act of slander- 
ing, a false accusation It has no basis of truth It is a 
mental violence. Anger, selfishness, lack of sense of justice, dis- 
regard for truth, and misuse of leisure beget many times the 
attitude of calunmy But when the social and spiritual value 
of peaceful attitude, love of justice, regard for truth and right 
use of leisure are well understood, calumny finds no place in 
human behaviour. Justice and truthfulness are the glory of man 
and his civilisation and they are parents of peace and harmony. 
Calumny is antithetical to justice and truthfulness and, therefore, 
those who seek to attain divine life must totally abstain from it. 

7. Compassion to all Creatures : This is sympathy with a 
desire to help others. It is manifestation of love, which is the 
sheet-anchor of infinite benevolence, goodwill and mercifulness 
that must exist between being and being, and from which 
emanates the whole edifice of righteousness. 

There are, however, some persons in this world who are unable 
to bear the thought of sufferings and would therefore avoid the 
•contact of sufferers and even try to forget the existence of those 
who suffer. But it is a different case with righteous persons. 
The cries of groaners and moaners and their appeals for assis- 
tance rouse compassion in the heart of righteous men and women 
and make them spring up and earnestly busy themselves in 
various acts of compassion Compassion caUs upon them to 
help all creatures though its ways are sometimes very steep and 
though it may occasionally crucify some of them; it demands 
•of them that they shall willingly submit to the crucification and 
die joyfully for its fulfilment; and ultimately it crowns their 
mission with glory. 

8. 9 & 10. Non-Covetousness, Gentleness and Sense of Shame 
in doing evil things : These three qualities are essential 
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for facilitation of the working of compassion just described. 
Besides those who hanker after possessions and arc neither gentle 
in spirit nor have the qualm of conscience for their evil-doings 
will never be the vanguard of man’s procession towards the 
kingdom of righteousness. 

The long cherished kingdom of righteousness expects in 
an emphatic manner that its citizens will not be anxious to have 
more than they are entitled to, that tliey will be mild, kindly 
and patient towards each other and tliey will cvei exhibit icgard 
for propriety and decency in tlicir relations with others and will 
never be a prey to any unmeritorious deeds 

11. Absence of Frivolity'. Thoughts that aic not deep 
and nature that is not stable are in no way helpful to the 
development and the practice of the ten viitues discussed before 
and tlie six to be dealt with hereafter. Efforts must therefoie 
be assiduously made to change one’s frivolous tendencies befoie 
one can hope to attain enduring success in any field of life or in 
any undertaking 

12 Vigour : It is physical and mental energy; it is the 
very soul of every human effort It is necessaiy foi developing 
the force of character. 

A combination of vigour, stableness and foi titude ( that wll 
be described soon) ensures victory over difficulties that would 
be otherwise insuperable In all the battles Napolean success- 
fully fought, he had infused in his soldieis a unique blend of 
unbounded energy, unfailing steadiness and undeterred courage. 
And what is true in the case of the battlefield is also true in 
that of every other field— moial, religious and spiiitual 

To speak of vigour alone, it was the unlimited vigour of 
Vivekananda that spread the gospel of spirituality to every 
comer of the world; and it was immeasurable vigour of Christ 
and Gandhi that helped them to give the message of love and 
non-violence to the despised, down-trodden, hopeless and 
helpless individuals, communities and nations of the earth The 
world IS in need of vigorous or spirited persons who wiU stem 

t e tide of evil forces and enthrone the forces of righteousness 
in the hearts of the people 

It is an attitude opposite to chasti- 
sement. ose who understand the supreme place which love. 
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compassion, sympathy and non-violence occupy in the process 
of bettering human relations are disposed to forgive as if duty- 
bound. But those who are possessed by conceit and selfish 
motives are in general, inclined to chastise persons coming in 
their way of their material or non-material acquisitions. Some 
persons apparently having a forgiving demeanour exhibit 
occasionally lack of forgiveness, the exhibition posing as a righte- 
ous indignation. It is not suggested that wrong-doers should 
not be made in any way to understand the wrongfulness of their 
deeds. But the manner of doing it should not give rise to hateful 
reaction on the part of the wrong-doers. And if we possess the 
virtue of forgiveness and convince the persons concerned of their 
errors in a loving and persuasive manner, the reaction will also 
be one of love and repentance. Justice does not necessarily 
demand punishment Justice and forgiveness can go together. 
They are not opposed to each other. 

One who desires to become divine and to bring heaven to 
earth must be the very fountain of forgiveness. Forgiveness is 
an entrance to the home of love and divinity. 

14. Fortitude : It is the real ally of the virtue described 
before as vigour. It is a calm and sustaining courage It 
maintains man’s energies and prepares him to quietly face danger, 
pain or any trouble. 

Many acts of what is superficially considered courage may 
proceed from different impulses and motives. Such acts, as 
take place due to want of foresight and due consideration of 
the risks involved, or out of mere desire of glory or praise in this 
world or the next, or out of dread or ridicule or contempt of 
our fellows, or out of sudden indignation against brutal crimes 
are not the real acts of courage though they may apparently 
seem so and even serve some social purpose. But the acts that 
have their origin in thoughtful love, in a sense of justice or social 
duty or in the conviction tliat attainments, such as self-realis- 
ation can be reached only through resolute endurance go to the 
making of the courage which is implied by fortitude and which 
can be considered a divine endowment. 

15. Purity : Purity of purpose, character and conduct 
heightens man’s physical, mental and spiritual powers and 
enables him to enter higher levels of understanding and experi- 

S. G...25 
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ence. If he is perfectly pure in his inner and outer life and 
remains steady in the higher atmosphere he has entered, he soon 
reaches an exalted spiritual experience which is undoubtedly 
his dudne possession. 

16. Freedom From Malice : A want of conceptions of higher 
life or interest creates a narrow outlook in our minds and 


makes room for ill-will, wicked intentions and a desire to 
harm otlxers, we become ungenerous, malicious. But indul- 
gence in malice brings us no gain; on the contrary we thereby 
incur the resentment of the victims of our ill-will and also the 
distrust and contempt of those who might first applaud us. 
Malice is a great obstacle to our spiritual and divine development 
wliich is needed for our individual uplift as well as for that of tlie 
community and consequently it deserves to be abandoned 

17. Avoidance of Excessive Piide : In its extreme form 


pride is found to reside in persons disposed not to submit 
e\en to reasonable criticism or advice It is an exaggerated 
sclf-rcspcct. It is allied both to vanity and ambition and 
vanity makes man selfish and insincere. In respect of vanity 
pride rests on clothes, social position and various material or 


outward possessions; and in relation to ambition, it is fed and 
propped up by acquisition of power and its long successful 
ocrcisc. Pride may take two forms, passive and active The 
ormer is too much content with the thought that one possesses 
certain qualities or is satisfied with some admiration from others 
o t cse qualities. But the latter is after a resounding applause. 

0 1 arc larmful (to a smaller or greater extent) to man’s 

1 urmg progicss towards spirituality and divinity. Freedom 

^ rom malice helps man to sublimate his instincts 
Pi^cpares him for the attainment of the highest 


x-.iJehT of a man bom with divin 

though of course all ar 

■irnurh ™ "'iU to g 

: ”ti \'r.utli for ihe ocou'is'-r"^ o planned traimng in his childhon 
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■of mankind it is imperative that every man in future comes to 
birth as a divine being. And that is the dream of modern seers 
and sages like Vivekananda and Arubindo Ghosh and that is the 
mission which every lover of higher life must embark upon. 
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cTwr ^ ^ %wrT i 

TOT TO TOTOfe TTf W II II 

m^ 3T^RftTtS^ 

^ TO ^ ^ 1 1 ? ?“KV 1 1 


If the rest of the Gita is described as a dialogue, tlie eleventh 
chapter may •well assume the proportions of a complete one act 
play staged in an open theatre The scene begins by Arjuna pro- 
foundly thanking the Lord for favours already sho'wn to him: 
( Gita xi-1 to 4) your mention of the supreme secret known as 
STS^TRrr, your detailed explanation of how creatures come into being 
and are dissolved,— and your enumeration of the forms of 
your greatness ” He then makes an humble request to the Lord 
to show himself in his omnipresent form “if, O Lord of Yoga, 
you are of opinion that I am competent to see it.” The Lord 
graciously agreed, but added “you will not be able to behold me 
(physical ) eyes, and so, I shall furnish you -with Divine 
g ( XI ) Sanjaya then gives a brief description of the 

of Arjuna (xi-9 to 13) 
sis-ht^? impressions made on his mind by the strange 

end collar glories and terrors, but at tlie 

stain alfl ^^^Plotely, confessing that he could not stand the 

form fxi 16ttR^ t Lord to resume his human 

Spint, responsible in the last resort for 
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the birth and death of all beings, all other so-called * agents’ — 
including fights on the battlefield — being no more than a token 
of that Spirit. 

Arjuna feels completely helpless, abjectly apologises to the 
Lord for calling him by his familiar name ‘ friend Krishna ’ 
and prostrated himself. The Lord assured him that it had been 
a miique privilege and a favour conferred on him ‘‘even Gods 
had been denied that sight though they had eagerly longed for 
it” (xi-52). 


“ Neither by study of Vedas, nor by practising austerities, 
nor by performance of sacrifices can I be seen as you have 
succeeded in seeing Me. But by single-minded devotion 
to Me, it may be possible to understand ( ), to see ( ) 
and enter into me ( ) ” xi-53 to 54. 

These two verses in my opinion give a clue to the main 
theme of the Gita This has been a controversial question, 
some holding the view that the Gita mainly teaches Yoga ( some 
even restrict it to Karmayoga ), others standing for jnana and 
^till others supporting Bhakti. Readers and even commentators 
are partial to one or the other of these views and decide the ques- 
tion according to their personal inclinations. Some take the 
superficial view that the three paths ultimately mean the same 
thing or, even if they are different, the Gita teaches them all. 
We cannot, however, ignore the fact that the Gita has distingui- 
shed between them and the question arises whether the Gita 
views them in any order of preference. I think that the three 
infinitives mean Jnana, Yoga and Bhakti respectively and the 
Gita prefers them in this order, Bhakti being its highest teaching. 

Before we study the use of these infinitives, we must 
be clear in our mind about the meaning of ‘ -h H ’ the 
oommon object of all the three. We shall be making a childish 
mistake if we interpret ^ ^ , JPTT , ^ as referring to 
Sri Krishna with the decorations in his four hands and the 


Crown on his head. Even Arjxma accepted this image as the 
second best, merely because he had no stomach for the reality 
behind the image. There is no doubt that the first personal 
pronoun, with its nominative, accusative, instrumental and 
possessive cases, plays a dominant part in the structure of tlie 
Gita. It is repeated at least 250 times and not more than 50 
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of them can refer to Krishna in the human form. The Gita. 
begins to explain the meaning of this pronoun in tlie 7th Chapter 
— the opening verses leave us in no doubt about it; the various 
facets of tthT are brought out in subsequent chapteis ; 
and the Gita concludes by gloiifymg Him. The teaching about 
Him IS named ^ or secret; the verse summarising that 
teaching at the end of chapter ix is repeated in chapter xviii as 
greater and greatest secret 

The Gita sharply distinguishes Him from or . Not 
that ^ cannot be made our supreme guiding principle 
in life, but the Gita has no doubt that makes the teaching^ 

easier to understand. no doubt is the ultimate essence, the 
Absolute underlying all relative beings, the supreme energy that 
activates all that is living But the difficulty is that Brahman is 
completely unmamfest and our minds m their normal \vorkmg 
are unable to conceive either its creativity or its ways of operation 
or indeed its relation to the manifested world These difficulties, 
are considerably reduced if we substitute Him for Brahman. 
Taking a survey of the descriptions of the Lord, we see He is 
named qR ( viii-22 ), ( xiii-22 ) 5 W (xv-17) 

or JWRnr: (xv-16, 19, vni-l, x-15). He is ultimately ground- 
ed in or sioi^d' (viii-21) which is His ultimate home 
Unhke however, he is endowed which in its capacity as 
(active consciousness) sustains with TO the universe (vii-5) 
and gives meamng to the presentations of the sense organs 
( xv-7, 8 ) and is responsible for our physical and mental 
activities (xv-14, 15) 

As has the benefit of TO" a link is estabhshed 

between Him and the world, the world is operated directly by 
and indirectly and unobstrusively by This relation 

IS explained at some length in the 13tli chapter Brahman, the 
ultimate principle is described as in verses 12-17 The relation 
between and is explained in verses 19-22 Earlier in the 
chapter, He is styled the physical world being his and 

the relation between the two being that of tlie knower and the 
known, the subject and the obj’ect He is called (xiii-22) shoit 

form^of (ix- 11) In this capacity he comes very near usui p- 

ing the place of as is described as ‘ seated in the heart of 
a beings, and turning them round as though mounted on a 
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machine (xiii-61). He is also styled as (xv-17, xiii-22). 

There is a great temptation to interpret as a world-soul 

and contrast it with as the individual soul. The Gita, 

however, does not support this view. In vi-7 and more explicitly 
in xiii-31, 32 has been explained as STT^RT that dwells 

in the body On similar reasoning has been styled I chi’ 

in xv-17 because, “ having entered the three worlds He sustains 
them, as the regulator, Himself remaining indestructible The 
Gita is thus at pains to establish direct relation between the ultimate 
principle and the visible world by successively turning that Principle 
into q"^4TRRr, The Gita therefore aims 

at proving two things : — Firstly it is better and easier to deal 
with Purusottama than with Brahman, with its manifest working 
than with the unmanifest. Secondly as between the attitudes to 
Purusottama conveyed by the three gerunds, is better than 

and is better than both. We shall provisionally 

translate the gerunds thus : 511 ^ as understanding the implica- 
tions of the Spirit; as insight into or the direct feel of the 

Spirit, and as entering into or being in communion with 

the Spirit. We think that these three attitudes correspond to what 
Gita calls Jnana, Yoga and Bhakti We shall see how the Gita 
prefers the latter of these attitudes to the earlier. 

The only available path for reaching the unmamfest Brahman 
is ?TIiT. As it is unmamfest, no question arises of our ‘ seeing * 
it or ‘ entering’ into it. It is only a ^ ( xiii-12 ) ** almost 

undistinguishable from ^rPT, any way approachable only by ?i7?r ” 
(xiii-17). The description of given in xiii-12-17 

appears full of paradoxes, because our mind thinks in opposites 
which it cannot recombine except verbally. Only a can 
instruct us in this kind of through ‘ discipleship, discussion 
and service ( vi-34 ). The pupil then becomes 

(v-19-20); becomes Brahman itself ( v-24 ) and attains 
( v-24-25 ). A comprehensive description of the distinc- 
tive attainments of is given in viii-7,11. In chapter 4, it 
is stated that attains supreme peace, perfect balance and 
eternal joy. 

The ^TTiT of Purusottama given by the Gita is ‘ accom- 
panied by ( vii-2) It comprises an account of His ‘birth and 

fimction ’ ( qvq ). The brief account given in iv-6,13 is 
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expanded in Chaps. 7, 8 and 10 “He is unborn, but, poised 
on his own he comes into being by his own ITT^T ( iv-6 ) . 
“ When unrighteousness raises its ( ugly) head. He establishes 
righteousness in age after age (iv-7) He is also responsible for 
divided, ( not on the basis of birth ), but of and ^ 
(iv-13). The obscure points in the description are explained in 
Chap 13 at Arjuna’s request and the concept of Purusottama is 
consohdated in Chap 15 The practical bearings of the concept 
are elaborated in Chap 14 to 18 This Purusottama, not 
Brahman, is the hero of the Gita 

It needs a close study to identify with Yoga It may be 
noticed that all references to Yoga in the Gita are contained in 
Chaps 2 to 6 and 11, all other chapters being concerned with 
the exposition of Purusottama It is not an accident that the use 
of ^ and qw IS almost wholly confined to the former set of 
chapters The following Yogas are mentioned in the Gita (i) 
Buddhiyoga ( n-50,53 ) which leads to the status of 
who, having seen the supreme, turns away not only from desire 
but even the relish at the back of desiie (ii-59 ) and for whom, 
■“ as for a seeing sage that is mght in which others are wide awake ” 
( ii-69 ) ( 11 ) Karmayoga to which the whole of the chapter 3 

and part of 4 relates It first describes the kind of actions thataie 
permitted in this Yoga, namely, not or cessation of Karma 
but qnr when we see inaction m action and action in inaction, 

(iv -18 ) , Karma for Karma which is not claimed as his 

by the agent but is the resultant of the Gunas These actions are 
raised to the status of Yoga when (a) “on knowing ME you will 
see all beings without exception in Atman and thus in Me ” 
( iv-35 ), (b) when acts are done as a sacrifice to the Divine, 
(c) are surrendered to Him or to Brahman, (d) when desire is 
subordinated to Him who is higher than ( in ) snc^: 

( vi-12, 15, 19 ) m which Atma is to be raised, 

not allowed to step down, to be befriended, and conquered 
if hostile. The steps of this Yoga are given in minute detail : 
(a) (vi-6 ) by performing qr# (b) vi-4 6 

by practising IfW or suppression of hostile forces (c) ^ vi-7, 
8, 9 by attaining evenness of temper, (d) 3fbftvi-15, through sqpT 
attains even-mindedness both in pleasuie and distress, attains 
freedom from pain, and equal regard for all beings “ The Yogi 
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sees Me ever)nvhere and everything in ME ” (vi-29) (e) 9 <99^ ^ 

who in the image of the Atman, sees equality everywhere, whethei 
in pain or pleasure (vi-32). (iv) ^ 9>T ix-5; xi-8. There can be 
no doubt about the connection of this Yoga witia 5^. It is style 
and a display of Arjuna addresses the Lord as 

asks for and when the expanse of tlie universe is spread 
before him, he is taken up with the wonderful sights, glorious as 
well as terrible. It must be remembered that these sights were not 
visible to physical eyes and Arjuna had to be endowed temporarily 
with Divine Sight Traditionally also, Divine truths are seen witlr 
a ‘ third eye ’ which can mean mental eye or insight. It may be at 
once conceded that ^ and as properly understood do 

imply insight also, that is why we use such expressions as 
and It may be noted that these terms are used only 

once in the Gita ; in vii-3; and in xiv-26. 

ktf preferred to ?rFf * We shall now turn to the comp aiison 
between Jnana and Yoga. The argument is that both are equally 
effective but Yoga is easier. It is childish, not a sign of mature 
intellect, to speak of Jnana and Yoga as different disciplines; 
whoever stays in either will get the fruit of both. Both attain 
the same status, and he who sees them as one sees truly, (v. 4,5). 
The Gita elaborates this in the following verses. A Yogi is not 
attached to his actions, is as untouched by them as a lotus-leaf 
by water; is not bound by his actions and hence attains per- 
manently stable peace. ( v. 7-15 ) Similaily destroys 

ignorance, throws light on the supreme It, and looking upon 
all with an equal eye the attains stable happiness (v-16-21). 
Again leads to while Yoga leads to the 

latter is both a Yogi and Sannyasi; for without of thought, 
nobody can ever become a Yogi ( vi-1,2 ) 

These arguments raise the status of the Yogi to that of a San- 
nyasi or ^ whose greatness is taken for granted. The following 

note of dissent therefore gains weight in favour of Yoga Though 

all this is true, without Yoga is hard to attain; while a 

sage joined to Yoga attains Brahman in no time (v-6). The Yogi 
attains and the resulting happiness with ease (vi-28 ). 

V Arjuna poses the question: ‘‘ Who under- 

tan s oga better, he who worships You, or worships the Un- 
ni est . and the Lord unhesitatingly decides in favour of the 
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former “ He who worships the uimianifest attains Me, no doubt; 
but his sufferings are greater path of the unmanifest is too arduous 
for those who have the handicap of the physical body” (xii-3-7). 
Once again (of ^ is imparted by the truth-seers iv-34 ) 
while he who has peifected Yoga will m time acquire it of his 
own accord ( iv-38 ) 

. We now come to Bhakti This topic has been treated 
in chapter 12 and the concluding section of chapter 17 Two 
points have been made out . (i) preference for Bhakti over Yoga 
and Jnana, because Bhakti is the culmination of all paths and is 
easier than others (li) the meaning of Bhakti and its identification 
with 

NS 

and jfbT : The difficulties of Yoga are stressed at the 
end of chapter 6 Arjuna there raised two fundamental objec- 
tions (i) Our mind being fickle, cannot develop the required 
steadiness of Yoga The lord could give no better assurance than 
that steadiness can come by practice, (ii) If one fails in Yoga, one 
will be left in the lurch like suspended in mid-air. The 

Lord again assured that effort in the right direction will never 
be wasted and the frustrated Yogi may have an advantage in the 
next birth In the 11th chapter Arjuna was given the rare privi- 
lege of direct contact with the Divine but he was so frightened 
that he would never try again The immediate Nuew of Yoga 
was frightening and Bhakti expects it to be replaced by the 
long-term or all time view. 

^TR and ipR ; As for Jnana, the opening verses of chapter 12 
state the subject matter of Jnana to be “ the indestructible, the 
unmamfest, omnipotent, unchanging, immutable and eternal 
Similarly, in xviii-50,53 the state, of the mind is described and 

we are told that he ultimately comes to Me “ He becomes fit 
for my Bhakti ; knows Me in essence , who and how great I am and 
enters into ME ” 

This confirms the description 5RR5T in chapter 11 
Entering ” imphes transcending the relation between the 
observer and observed, between the subject and object, or being 
in complete communion with the imiverse which is the manifested 
foim of the Supreme In the attitudes of^n^andJfR the thinker 
and observer regard tliemselves as standing out of the world This 
wc can sec is a wrong pose for the simple reason that the obseiver 



is patently a part and parcel of the universe. Some easier forms of 
Bhakti are mentioned in xii-95l2 and again and again the Lord 
has declared the as his favourite. The key verse of Bhakti in 
Chapter 9 is paraphrased in xii-8 and repeated in xviii-68 
and the heart of Bhakti is reached when we completely surrender 
to Him. The Lord ends the discourse by assuring his Bhaktas that 
He will never fail them. 
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^ C\ o 

^ m ^f^wr ^ ^ U VR^ w 

srpT I 

^ ’FcRT II V^ 0 II 

%5r IPT?^ TOr5?5Tf^ 1 

srf^Rtfl ?r ^ wr. srqwf^ 1 1 "i 1 1 

“ O Lord 1 Have you no words of comfort for the lowliest 
and lost like me^ You have showered Your boundless grace for 
■ever on Your pious and righteous children You have disclosed 
to them witliout reservation the secrets of Your heart You have 
promised them Your blissful and eternal company. The lives of 
of all the saints bear abundant testimony to the fulfilment of Your 
promise But are Your doors closed for the sinners like me ^ Are 
Y’our straying children to miss forever Your guiding finger ^ 
Are those lust-blinded, passion-misled wretches denied Your kindly 
light for ever ? Am I not Yours ^ Would You not ever favour 
me with Your grace ^ ” 

In these and similar other words I used to appeal to the Loid 
every now and then. My faith in Him was firm and unswerving 
and my devotion to Him was kindled by love Later on I came to 
realise my weaknesses I was too weak to stand by the right and 
too feeble to resist temptations and sinful acts 

From my childhood I was brought up in the faith that 
purity of thought and action were the sole and essential fomida- 
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tion on which the palace of all the penance could be constructed. 
I was also taught to believe that prayers and penance, devotion 
and faith would all remain unresponded and Would achieve 
nothing unless the Sadhaka is pure in his thoughts, words and 
deeds. All religious books and teachings had presented to me the 
same thought. The same ideas were being preached by all reli- 
gious heads and the various mythological stories illustrated the 
same truth. All of them emphasized that Lord’s Grace is not 
bestowed upon a devotee unless he is crystal-like pure in every- 
thing he says and does. 

These demands were so insistent and so ngourous that I 
felt disheartened. The required essential virtues were too difficult 
for me to acquire and retain. Though the spirit was yearning, 
the flesh was weak. I felt that the realisation of the Divine was not 
at all possible for a person like me, who was always led astray by 
the worldly pleasures. I became disappointed and disheartened. 
The great gap between aspirations and achievements wrought 
pangs in my heart. Nevertheless, my firm faith in and sincere 
devotion to the Lord did not wane or wither. He was in my eyes 
all love, all mercy and all kindness, despite my faults, failings 
and handicaps This sustained my faith in prayers. I continued 
to pray to God and daily besought His mercy with tears in my 
eyes At times when my patience was at its ebb I argued with 
Him in several ways and teased Him, asking Him why He was 
not merciful to me i 

To atone for my sins and misdeeds, I used to inflict upon 
myself physical punishment. I used to dash my head on the ground 
and at His feet. I fasted for days on end. I wanted a short-cut 
to Lord’s Grace. I had also a notion that tormenting the body 
was the way to the elevation of the soul Moreover I wanted to 
get over all that was base in man. This was going against my 
natural tendencies. This effort had thus its natural reaction. I fell 
sick. My strong body crumbled but my desires remained un- 
affected and unabated. The more I tried to control my desires 
the more they struck root in the heart; I then realised, in this 
respect human efforts were of no value without His grace. In short 
I started feeling as if I was wandering in a dark night in an unknown 
jungle, without any hope of help or light from anywhere Ulti- 
mately I surrendered myself to turn and cried “ O God 1 why 
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have You uo pity on me ? Please be kind enough and forgive me 
all the sinful acts and weaknesses. Lord, this is not impossible for 
You as You are Omnipotent. You are all love, all mercy and all 
kindness. You are Omniscient. You know the pangs of my heart. 
You know whether my devotion is genuine. O Lord 1 I have 
realised that without Your wish all my efforts wiU bring more and 
more of grief. Your favour only will lead me to eternal happiness. 
Please have pity on me and let me have a ray of hope from You 

Days passed, and my earnest appeals continued. Suddenly 
on one day the Grace of the Lord dawned upon me in the shape 
of Sri Keshaodatta Maharaj. He loved and fondled me with 
affection, greater than any mother would have for her beloved 
child Light came from him and the three verses from the Celestial 
Song ‘ Sri Bhagawadgita ’ flashed before me. It was an answer 
to my ever questioning mind. These verses are quoted below : — 

This verse’^does not make it clear whether the devotee should 
necessarily be a pious and virtuous person. The doubt remains 
whether the Grace of the Lord is denied to a sinner. To this 
question a categorical and positive reply is found in the next verse: 

This verse clearly shows that the sinners are not to despair. 
The moment they take to the path of sincere devotion the Lord 
leads them to what is right and that too promptly . 

^ Tf ^Fr^irfd' n ( ) 

The last line of this verse embodies The Lord’s great promise 
viz-, “ My devotee shall not perish ” 

These words of the merciful Lord have since then been carved 
on my heart and shall remain ever dear to me 


* * 
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rH-a ^‘^ i 

sTT^'kRr^ ^ ^4fnFrr^f^f: ll II 


II n 




Tli^ x(Tr('rq*ir|jR 


I 

11 ‘^^.'^o II 


3TeJ2||<:^¥r^pT?^'«:«! ^TTWRI^^^TFr I 

> 

t^^Pff4-rd' sfl^fcTTr^H q^S?2T^r 11 II 


Translation : 

“ Humility ( absence of pride ), integrity ( absence of deceit ), 
non-violence, forgiveness, uprightness, service of the perceptor, 
purity, steadfastness, self-restraint; 7. 

Aversion to the objects of senses, absence of egoism, perception 
of the evil of birth, death, oldage, disease and pain ; 8. 

Non-attachment, refusal to be engrossed in one’s children, 
wife, home, and the like, constant even-mindedness whether 
good or evil befall ; 9. 

Single and unswerving devotion to Me, resort to a place of 
solitude, distaste for the crowds of people ; 10. 
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Firm conviction that true knowledge is that of the Seif, percep- 
tion of the goal of the knowledge of Truth; all this is declared 
to be knowledge and the reverse of it is ignorance ” 11. 

The term knowledge in common parlance when used in 
connection with philosophy is generally taken to mean the act of 
understanding the nature of God, tlie individual soul, the univeise 
and the intricate problem concerning them He is regarded to be 
the great ‘ Jnanin ’ whose intellect penetrates the maze of appea- 
rances, expounds very difficult problems like ‘ Mayavada ’ and 
gives an idea of Ultimate Reality Mere complete mastery over the 
science of philosophy and mere capacity to give a lucid exposition 
of it is not, however, countenanced by the Bhagawadgita as a 
means to attain Salvation. 

Knowledge cannot be acquired by a person with tlie help 
of supreme intelligence only It is rather within the reach of stie- 
nuous efforts by a man who has faith and complete mastery over 
the senses The shining self is already in you but is obscured bv 
lust, wrath and other passions just as fire by smoke and a miiror 
by dust When the mind runs after the objects of the unbridled 
senses, the power of understanding also goes astray He alone \vho 
has contiol over his senses is able to have secure understanding 
But if the senses are allowed to have their own way, they go 
headlong towards the objects of satisfaction They have great 
craving for these objects and when frustrated one gets annoyed 
and loses all balance One gets more and more infatuated and that 
leads to the loss of memory This ultimately culminates in the 
ruin of reason Passions are never satisfied by enjoyment They get 
the better of reason and completely overpower it Only he, who 
has full control over his senses, gets serene and secure understanding 
and attains knowledge Emancipation from the dominance of 
senses develops serenity which gives birth to knowledge. 

The commentary of Sri Shankaracharya on the Bhagawad- 
gita is everywhere respected as work of high authority While 
interpietmg these couplets he says that in this list beginning 
from ‘ absence of pride’ and ending with ' perception of the goal 
of the knowledge of Truth ’, Lord Krishna has enumerated the 
means of attaining knowledge The means are called the ends as 
the practice of the former is of great assistance to and verily leads 
to the attainment of the latter. 
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Jnaneshwara, the great and gifted saint of Maharashtra 
and who is styled as the king of ‘ Jnanins ’ by saint Tukaram, 
regards the high virtues mentioned in these stanzas as the result 
of outward expression of the knowledge within. Just as the light 
flooding out from a transparent glass is the expression of the flame 
lit within, so the virtues which are mentioned here are the manifest 
signs of the refulgent knowledge which resides within the heart. 

What is good as a means to a supreme end comes out as a 
sweet and benign fruit of the same end. The way to self-realisation 
lies in the practice of high virtues and these in turn are the surest 
consequence of self-realisation. Moral life is the necessary result 
of spiritual insight. Till the latter is gained moral rules are obeyed 
in external fashion, and on self-realisation they flow as a matter 
of course. The definition of knowledge given in the above passage 
by the Gita will show that knowledge and morality are not two- 
separate entities but are two sides of the same coin. 

Ignorance is defined in this passage as the reverse of knowledge. 
Hence whatever is opposed to high qualities mentioned here is 
the expression of ignorance enveloping the reason and heart. 
Pride, arrogance, violence, unforgiveness, crookedness, impurity, 
unsteadiness, want of self-control, craving for the objects of sense, 
egoism, getting engrossed in one’s children, wife, home, etc losing 
balance of mind by pain or pleasure or while in favourable or 
adverse circumstances, want of faith in God, permanent values and 
the preceptor, these and other vices are the contents of ignorance. 
Virtues are invariable associates of knowledge, while vices are 
inseparable companions of ignorance. Vices lead to utter destruc- 
tion, but virtues come to one’s rescue in any calamity Virtues are 
pointers of knowledge, and vices of ignorance. A person who 
attains knowledge and salvation as its consequence, is said to 
have transcended all qualities and gone beyond all rules of conduct. 
This is misinterpreted by some to mean that such a man may 
commit any misdeed and still be not tainted by it The Gita 
does not countenance such a view. To be above all rules, does not 
mean to be exempt from them One who goes above the plane of 
virtues is far above the plane of vices as well He reaches a height 
to which our rules do not apply But his state is so lofty and of 
unadulterated bliss that whatever he does on reaching it, is nece- 
ssarily good and virtuous. He may not be bound by rules of ethics, 

S G .26 
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but rules of ethics as expressed by Juaneshwar in liis inimitable 
way, take birth in his behaviour There is no ‘ ought ’ to a man 
of perfection but his very conduct is natural expression of the 
rules of morality 

Some Western scholars and writers on Hindu philosophy 
and ethics, like Professors Keith and Alackenzi criticise that Hindu 
philosophy leaves no scope for morality They say “ According 
to this philosophy the Brahman or the Supreme Self has no 
form and is void of any attributes; that the individual soul is a 
part of Brahman, which is all-pervadmg and has no real duty to 
perform; that this woild has no real existence but is ‘ Avidya ’ 
that is, mere illusion and that salvation Jies m understanding the 
true natuie of Brahman, the individual soul and the world. The 
moment the individual soul acquires dus knowledge it becomes 
free from ‘ Avidya ’ and gets merged in the Brahman Adere 
knowledge is enough to attain salvation Even the greatest sinner 
is absolved from all sms if he gets this knowledge This efficacy 
of knowledge and the all-pervasive nature of Brahman, free fiom 
all attributes, leave no scope for devotion or morality Even 
Pi of Alax Aluller the great appreciator of the Vedas and Vedanta 
has remarked “As a popular philosophy Vedanta would have 
its dangeis, that it would fail to call out and strengdien the manly 
qualities required for the practical side of life, and that it 
might raise the human mind to a height from which the most 
essential virtues of social and political life might dwindle away 
into phantoms 

These objections are taken without the proper comprehension 
of the doctiines of Vedanta and without a clear conception of the 
term ‘knowledge’ used in Indian philosophy The individual soul 
is a part of the universal soul but the former is unable to 
reahse this as it is shrouded in ‘ Avidya ’ or ignorance All the 
miseries from which the individual soul suffers are the effects of 
ignorance The destruction of ignorance is the first thing to be 
achieved Aleie intellectual knowledge is not enough to get iid 
of ignoiance Tlie knowledge that body has become dirty by filth 
and that a wash with soap is the proper remedy to remove it will 
not in itself be sufficient to restore it to cleanliness , the actual 
process of such a wash has to be gone through to get the desired 
result Just as the dust on the mirror has to be removed in order 
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to get a clear view of our face, in the same way ' Avidya with its 
tendencies towards sin and all that is evil which has shrouded 
our inner self, has to be rooted out to get a clear perception of the 
soul. This can only be achieved by practising virtues mentioned 
in the above passage, which lead to knowledge and destruction 
of ‘ Avidya Then alone wall the unity of the individual and 
universal soul be realised. The term knowledge in Indian philosophy 
means spiritual realisation and not mere intellectual understanding. 
The highest morality is a pathway to spiritual experience and the 
attainment of it again is a fountain-source of lofty morals. 
Nowhere is this aspect of knowledge more vividly presented than 
in this unique passage. Even the greatest sinner has a chance of 
salvation by attaining knowledge, but he can attain it only by 
getting rid of his sins by devotion to God and practising the above 
virtues. The emphasis on knowledge necessarily means an emphasis 
on morals as well. 

That this w'orld is a mere illusion or hallucination is not 
the correct interpretation of ‘ Maya ’ or ‘Avidya’. Even Shankara- 
charya, the great exponent of the doctrine of ‘ Maya ’ recognises 
the practical existence of this world. The world is unreal in the 
sense that it is always changing and not eternal as compared 
with the Supreme Self If we lose sight of the eternal and get fas- 
cinated by this changing world and allow ourselves to be entangled 
by its allurements, we are sure to come to grief So long as we are 
alive we are bound to pass our life in this world and come in 
contact with the society in which we are born. What the Gita 
preaches is to have firm faith in God and do one’s duty with the 
attitude of non-attachment. No one can avoid action so long as the 
body lives Action is inevitable, but m order to avoid evil and misery 
it must be done with a sense of duty and not with avarice or 
urge of self-interest. One should be God-centred not self-centred. 
This state of mind is reached by piety and virtuous conduct. 
Then alone wiU the light of knowledge be kindled in the heart. 
This is the Path for going from unreal to the real. Thus the 
unreal nature of the world is no hindrance in the way of practis- 
ing virtues, but on the contrary should serve as an incentive to 
devotion to God and to moral life. 

The next objection, that the Brahman is all-pervasive and 
without any form or attributes and that the individual soul being 
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part of It gets merged in it on attaining knowledge, leaves no 
scope for moral conduct or at any rate takes one to such a lofty 
height that moral conduct may dwindle away into phantoms, is 
also not well founded The Brahman is all Eternal Bliss All 
good attributes which we know in this world fall too short of 
describing that Bliss. Hence our attempt at such description 
is styled “not this, not this”. The Supreme Bliss is transcendental 
and beyond any description That does not mean that high 
morals and virtues have no real value in this woild They 
enable one to get knowledge and attain self-realisation which lets 
one into the Supreme Bliss 

The identity of the individual soul with the Supreme Soul 
should be no obstacle but the gieatest imaginable incentive to 
lead a virtuous and vigorous life. That every individual soul 
is a part of the Supreme Soul means that all individual souls 
are equal and of the same stuff and have identical interest 
No better and closer relationship than this can be possibly 
imagined They thus owe a responsibility to be good to each 
other and strive for the good of all This relationship supplies 
the best foundation for ethical conduct. The horrors of the 
two world wars have startled ethical scholars and they think 
that the eistwhile theories of etltics fall short to offer adequate 
basis for enunciating rules of morality, on national and inter- 
national plane for securing peace in the world and good to 
humanity 

The theory of utilitarianism, namely ‘ the greatest good 
of the greatest number ’ propounded by ethical thinkers like 
Mill and Bentham, apart from its failure to take into account 
the motive of the doer, neglects to consider the ph'ght of those 
who get omitted from the ‘ greatest number’ At no time was 
tins defect in this theory so vividly exposed as at the time of the 
second world war The atrocities committed and honors 
inflicted upon Jewish minority in Germany, gave a rude shock 
to^ the whole world and set the ethical scholars thinking The 
miseries showered by majorities on minorities elsewhere in the 
world and the pitiable condition to which the latter were reduced, 
brought to light die same lacuna in this ethical thinking What 
vas liappincss for the majority was hell for the minority and the 
t V or\ of the greatest good of the greatest number ’ proved to 
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be a curse to the minority. Gan we now justify this rule as a 
good one for ethical conduct ? Modern thinkers like Hopkins 
and Ewing feel that it is not; but they are at a loss to know 
what should be the proper basis for righteous conduct. 

The Vedantic doctrine of the identity of the universal and 
individual souls offers the surest foundation for ethical conduct. 
Lokamanya Tilak has long pointed this out in his Gitarahasya 
The most essential virtues instead of dwindling into phantoms 
from the height to which this doctrine leads, gain greater inspi- 
ration and strength for the service of humanity. The unity of 
souls IS the strongest tie and incentive for being good to each 
other and striving for the good of all. It places the responsibi- 
lity on everybody’s shoulder to be kind to all and harmful to 
none Ahimsa or non-injury is a corollary of this doctrine. 
Injury to none and peace to all mankind can be secured by 
translating into action the virtues taught by the ethics of this 
philosophy. Thus instead of leading to the negation of any 
urge for moral life it serves as an incentive to it. In these days 
of the mad race for nuclear weapons with utter disregard for 
its consequences, and headlong rush towards lovelessness and 
destruction, the only hope for the humanity lies in the acceptance 
of the doctrine of non-injury This is the greatest contribution 
to ethics by Indian philosophy Unity of souls is its funda- 
mental theory and non-injury is its logical corollary. They 
are the surest foundations for ethical lules. Even Prof. Hopkins 
who does not fully endorse the teachings of Hindu philosophy 
believes that its doctrine of non-injury is capable of bringing 
peace to the world. 

On noticing the atrocities of the second world war, Aldus 
Huxley, the author of perennial philosophy, feels convinced that 
action with non-attachment taught by the Gita, and the doctrine 
of non-injury will be the correct attitude to ensure peace to the 
world living under the constant threat of total annihilation by 
atomic weapons 

In the opinion of Lokamanya Tilak the Bhagawadgita is 
a scientific work on both philosophy and ethics The passage 
under discussion is a vivid and typical illustration in support of 
this view. 

The Bhagawadgita is a mine of jewels Each of them has a 
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peculiar lustre of its own and attractive in its own way. It is veiy 
difficult to make a selection from them and to point out that 
this IS the best of all. But when confronted with a particular problem 
some stanza or stanzas in the Gita offer the needed solution 
In the present crisis in the world we eagerly look to that which 
will bring peace to humanity Good not only of the majority but 
of everyone, must be the goal A foundation for ethics which 
will secure this end is of the utmost importance I have dealt with 
this topic above and have shown how the Gita deals with the 
discussion of the philosophical aspect and also considers the 
ethical side of knowledge as well. Every advanced laboratory m 
the world is engaged today in the research of finding out the 
deadliest missile which will give tliat nation supremacy over the 
rest All are talking of peace but are actually preparing for war. 
Not only the goal but the means to reach it must also be good 
The emphasis of the Gita is both on knowledge and ethics. The 
passage in it which strikes me most from this point of view is 
selected by me for this article 

Again, another problem which everyone has to face today, 
is the self-centred attitude among high and low ahke. This is 
the cause of misery around us Corruption, malpractices and utter 
disregard for human values, have become rampant now-a-days. 
Modern science has shaken man’s faith in religion and has 
created a void New values which are being propounded are still 
in a flux and unable to fill the void It appears as if we are 
heading towards chaos The whole social organisation is out of 
gear Is there any thing which will cry halt and restore harmony 
and order? I feel that the philosophy and the ethics of the Bhaga- 
wadgita have got the requisite capacity to achieve this The unity 
of souls and the goal of self-realisation is the highest philosophy 
and the practice of virtues is a means to attain this goal Ethical 
values are corollaries of this philosophy Hence, philosophy is not 
a pursuit for mere intellectual satisfaction, but a science of life to be 
translated into action by practising its virtues which ennoble 
our life The teaching of the Gita is not only for the benefit of 
an individual but for the good of the whole society and mankind 
The Gita does not lay stress on knowledge only but on morahty 
as well This passage lays down that ethics is a part and parcel 
of and indissoluble from knowledge. The Gita is a philosophy 
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of life. Its teaching, if followed, will remove all evils in our life 
and enrich it. It will be an antidote against all diseases the society 
is suffering from today. Bare intellectual knowledge is not 
sufficient; the practice of virtues is of supreme importance for 
attaining the goal. This is established with the greatest clarity by 
the passage under discussion and hence it has impressed me most. 

* sf* 
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